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Notes on Introduction 

INTRODUCTION TO BRAHMA SUTRANI -- LECTURES OF SWAMI PARAMARTHANANDA 
Traditionally teaching was only at the oral level, 
remembering ideas of huge texts, Upanishads and other text 


works was quite difficult. So, the Rishis had to find out 
ways and means to memorise the ideas of these works. 








There are 2 methods: 





1. Keeping the ideas in Sutra form (Aphorisms) - a cryptic 
statement with ideas packed in it. 
2. All ideas in the metrical verse form (Poetry). 


The basic texts called PRASTHAANA TRAYAM are: 





Brahmasutra - Nyaya Prasthaana 
Bhagawad Gita - Smriti Prasthaana 
Upanishads - Shruti Prasthaana. 





A Spiritual student may wonder if the study of Brahmasutra 
is required for Knowledge and Moksha. We do not require 
Brahmasutra for Knowldege and Moksha. But the teaching of 
Brahmasutra is essential because it is considered as one of 
the basic texts of Vedantic Teaching. 

















Brahmasutra is such a literature packed with various ideas, 
a Vedantic work written by Sage Vyasacharya. The work 
consists of 555 Sutras dealing with BRAHMAN/VEDANTIC 
teaching. 











Sage Vyasacharya performs 3 tasks here: 


1.ANALYSES the key statements of the Upanishads. 











It involves (i.)Interpretation ( ii.) Establishing the 
Siddhanta 
(iii.)Refuting all possible wrong interpretations. 





2. DEFENCE: Defending the Vedantic teaching when other 
systems of Philosophy charge the teaching with various 
defects. 


3. OFFENCE: Pointing out the defects and the illogical 
statements of those systems of Philosophy which attempt to 
invalidate Vedanta. 























Before starting with the text proper we should know certain 
qualifications of the student trying to study Brahmasutra. 














Qualifications: The ideal student is one who is mentally 
prepared for Tarka (Logic), Meemamsa (Analytical Science), 
Niruktam (Etymology), Vyakaranam (Grammar) and one who has 
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teachings and brought out the ideas in 3 books called 
Tripitakam. 





- Sutra Pitakam (Supta in Pali). 
- Abhidharma Pitakam (Abhidamma in Pali) 
- Vinaya Pitakam (Vinaya in Pali). 





Sutra Pitakam deals with statements of Buddha. Abhidharma 
Pitakam deals with philosophy that is based on the 
Statements of Buddha. Vinaya Pitakam gives code of conduct 
and disciplines. 











After deep analysis and many commentaries there arose 
difference of opinion and this gave rise to 4 branches of 
Buddhism. 


3.Sautraantika is based on Sutra Pitakam. 


4.Vaibhashika is based on the commentary on the Abhidharma 
Pitakam called Vibhasha. 





5.Yogachara emphasises on the practice of Yoga and Aachara. 


6.Maadhyamika claims to follow the teachings of Buddha - the 
middle way. 


The AASTIKA DARSHANAMS are: 

1. SAANKHYA Darshanam by Sage KAPILA. 
2. YOGA Darshanam by Sage PATANJALI. 
3. NYAYA Darshanam by Sage GAUTAMA. 
4 
5 





VAISHESHIKA Darshanam by Sage KANAADA. 
POORVA MEEMAMSA by Sage JAIMINI. 
6. UTTARA MEEMASA by Sage VYASAACHARYA. 


The common feature of all these 6 Darshanams are that all 
are in Sutra forms and the founders accept the Veda 
Pramanam. Saankhya, Vaisheshika and Poorva Meemamsa do not 
accept God. Saankhya, Yoga, Nyaya and Vaisheshika gives more 
important to Tarka (Logic). Shankara calls them Taarkikas. 
Shankara calls even the Naastikas as Taarkikas. Whereas the 
Poorva and the Uttara Meemamsa are Veda Pramana Darshanam. 


UTTARA MEEMAMSA is also called Brahmasutra because it deals 
with Brahman, the other names being: Vedanta Sutrani, 
Shastrika Sutrani, Vyasa Sutrani, Badarayana Sutrani. This 
has given rise to 3 popular schools: 














Nirvishesha Adwaitam of Shankara the Bhashyam (commentary) 
called Shaareerika Meemamsa. 





Vishishta Adwaitam of Ramanujan the Bhashyam called Shree 
Bhashyam. 


Dwaitam of Maadhvaacharya the Bhashyam called Anu. 


Classification of the text will be discussed in the next 
session.... 
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Brahmasutra consists of 4 chapters (Adhyaaya). Each adhyaaya 











is sub-divided into 4 sections (paada). There are 16 paadas 
totally and each paada is sub-divided according to subject 
matter (Adhikaranam). There are totally 191 adhikaranams. 


They are not uniform and differ from paada to paada. All 
topics are collected from Vedanta, especially the 10 
Upanishads. Each adhikaranam is sub-divided into various 
sutraani. There are 555 Sutrani totally.The topics discussed 
in these adhyaayas can be broadly classified into four 
topics. 














Adhyaaya I ( Samanvaya Adhyaaya ) - Samanvaya meaning 
consistency, is a technical word occurring in Memamsa 
Shastram. In the entire first adhyaaya Vyasacharya presents 
Samanvaya as a proof to establish that Brahman is the 
central theme of the Upanishads in contrast to the other 
Systems of philosophy that propound Karma (Action) as the 


central theme. 























Adhyaaya II ( Avirodha Adhyaaya) - Avirodha can be 
translated as non-contradiction. Here, Vyasa establishes 
that Brahmavidya is free from all contradictions. He 
establishes that 

















The different statements of the Shruti do not contradict 
each other. 








The statements of the Smritis are consistent with those of 
the Shruti. 


























The statements of the Shruti are not against logic (Yukti). 


Vyasa refutes the Naastika Darshanams also and shows the 
presence of logical contradictions in other darshanams. 


Adhyaaya III (Sadhana Adhyaya) - All sadhanas, the 
preparatory disciplines or means for gaining Brahmavidya are 
discussed. 


Adhyaaya IV (Phala Adhyaya) - It deals with the fruit 
(phalam) of Brahmavidya that is MOKSHA. 





Definitions of the following are necessary for better 
understanding. 








Sutram: Sutra literally means thread. The following sanskrit 
verse defines a sutra 





vishvatomukham, 
ra vido viduhu. 


Alpaaksharam asamdigdham saarava 
Astobham anavadhyam ca sutram su 





ct ct 


A sutram should be. (i) Concise, (ii) Clear, (iii) Convey 
the essence of an Upanishadic Statement (iv) Multi-faceted. 
(if possible) (v) Without glorifications 

(vi) Faultless (There should be no defects in the words and 
meanings). 





The Brahmasutra serves as a thread to the Upanishadic ideas 
which are like beads. 


Bhashyam: 
Vaakyaihi sutra anusaribhihi sva padaani ca varnyante, 
Bhashyam bhasha vido vidu: 





A Bhashyam (commentary) explains every word in the same 
order as it occurs in the sutra, and elucidates technical 
words in the Bhashyam. 


Adhikaranam: 
Vishayo samshayashcaiva poorva pakshastathontaram. 
Sangatishceti panchaagam shastraadhikaranam smrutam. 








It consists of 5 factors. 

(i) Vishaya , subject matter (generally taken from 
Upanishads) 

(ii) Samshaya, Doubts in a particular Upanishadic statement 
are presented but what is evident need not be enquired into 
(iii) Poorva Paksha, Views of the non-vedantins with their 
reasons. 
(iv) Siddhanta, Vedantic conclusion which is established 
after refuting all possible objections. It logically refutes 
others views and logically established the statement. 

(v) Sangati, Connection between two topics. 


Brahmasutra is a NYAYA PRASTHAANA which uses Nyaya or 
Reasoning to establish the Upanishadic teachings. 





























A discusion on Anumanam follows... 


Introduction to Brahma Sutrani - 3 








Brahmasutra is a Nyaya Prathana which uses Nyaya or 
Reasoning to establish the Upanishadic teachings. 
Brahmasutra uses anumaanam (inference) based on 
pratyaksham(direct perception). 

Anumaanam has 4 factors which have been deeply studied by 
Taarkikas or Naiyaayikas. We borrow their method with slight 
modifications.The 4 factors involved in a syllogism(logical 
Statement) are 

(i) Paksha (preposition to be proved in the syllogism) 




















(ii) Saadhyam (the conclusion arrived at through the 
syllogism) 

(iii) Hetu (the reason for inference) 

(iv) Drishtaantam (an example in support of the syllogism) 





An illustration is given to understand each factor: 
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Vyaaptam - yatra yatra dhoomah (wherever there is smoke). 
Vyaapakam - tatra tatra agni (there is fire) 

Only if this is proved, the anumaana vaakyam is valid. The 
only means of validating the vyaapti vaakyam is 
'perception'. For this a few standard cases are shown. Data 
is collected through observation and the conclusion arrived 
at will be about that object. Therefore, the data and 
conclusion should necessarily deal with the same object 
alone. 

The use of Anumanam in the Brahma Sutras will be elaborated 
in the next sesion... 
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All the data gathered through Pratyaksha Pramanam deal with 
anaatma (Non-Self) and not with the atma (The Self). 
Scientific reasoning is called Laukika (worldly) 
anumaanam.Laukika anumaanam deals with anatma or apara vidya 
and has no access to atma vidya. The Kathopanishad confirms: 
"Naisha tarkena matiraapaneya" i.e. one cannot hope to 
arrive at the atma through Laukika Anumanam. It is like 
trying to hear through the eyes. The logic used by shastram 
is shastreeya anumaanam. While laukika anumaanam is based on 
data collected through perception, shastreeya anumaanam is 
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prove nor disprove vedanta. Some (nastika) philosophers use 
laukika anumaanam to disprove vedanta. Therefore, vedantin 
uses the laukika anumaanam to show the fallacy of the 
laukika anumaanam used by other philosophers. Thus, vedanta 
uses the laukika anumaanam not to prove that vedanta is 
logical but to prove that vedanta is not illogical. 

Both the laukika anumaanam and shastreeya anumaanam depend 
upon some external data collected through some other 
pramaanam. Therefore, they are dependent and both do not 
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When a rope is not clearly visible, a person mistakes it for 
a snake. This is called partial knowledge (saamanya jnanam). 
The Existence that is perceived as "There is" is the 
saamanya amsha. Being ever evident,it is called the Satya 
amsha. The specific feature (vishesha amsha) that it is a 
rope is covered partially by darkness. When the vishesha 
amsha is covered then it gets replaced by another vishesha 
amsha called snake, which is false (mithya). When the 
existence of rope is known and we say, "there is a rope ", 
the correction takes place in vishesha amsha. 





























Shankara says, Similarly, when we say "I am a human 

being",the "I" is samaanya amsha and the human being status 
is vishesha amsha and this mithya vishesha amsha is the 
result of covering of the real samaanya amsha. The real 
vishesha amsha is Brahman / Ananda / Anantatvam / Poornatvam 
which is revealed by vedantic teaching. 











Error can be defined as misapprehension of the rope - 
anyatha grahanam. 


Error is super-imposition of snake - adhyaasa aaropa. 


Error is a combination of a real rope and unreal snake - 
satya anrita mithuni karanam. 





The aim of the entire Brahmasutra is to remove this error by 
negating the superimposed misconceptions. 


The Adhyaasa Bhashyam of Shankara is broadly classified into 
6 topics. 














Adhyaasa Shanka - Objection to the idea of error raised by 
other schools of philosophy. 

Adhyaasa Shanka Sammadhaanam - Answering the objections. 
Adhyaasa Lakshanam - Defining the error. 

Adhyaasa Sambhaavana - Showing the possibility of the error 
that occurs. 

Adhyaasa Pramaanam - Proof to show the error. 

Adhyaasa Upasamharam - Conclusion. 

For the sake of convenience, Adhyaasa Lakshanam is dealt 





fds 
ADHYAASA LAKSHANAM: Shankara gives 2 definitions directly 
and one indirectly. 





Smriti roopah paratra poorva drishta avabhaasa adhyaasa - 
The perception of a previously experienced object (which is 
in the form of memory) on a wrong locus i.e., perceiving an 
experienced snake on a rope. 


Athasmin tad buddhi -the notion of something upon something 
else. 





Satya anrita mithuni karanam - (indirect definition) 
combining the real and the unreal. 














ADHYAASA SHANKA: It is the objection raised by other schools 
of philosophy. They object to the very introduction of 
adhyaasa claiming that an error in atma-anatma is not 
possible. According to these philosophers Adhyasa requires 
four conditions to be fulfilled. They are: 














Rope is pratyaksha vishayah i.e. an object perceived in 
front. 


Rope should not be completely known. One should be ingorant 
of the fact that there is a rope - agnya tatvam. 





Saadrishyam - there should be a similarity between what is 
superimposed (snake) and the object (rope) perceived. 





A false snake is superimposed because of the experience of a 
real snake. Poorva anubhava janya samskarah: vaasana born 
out of the experience of the "real" snake before. 








These conditions do not hold good for atma-anatma adhayaasa. 
Atma is self evident, and hence ignorance of the Atma is 
impossible. In addition, there are no similarities between 
atma and anatma for a misconception to take place. Atma 
being the conscious, changeless subject and anaatma the 
insentient object, subject to modifications. 





























Adhyasa requires the previous experience of a real object in 
order to create a samskara of the superimposed entity. 
Anatma being unreal, a previous experience of Anatma is not 
possible. Therefore, no vasana or samskara of Anatma is 
created. Hence, atma-anatma adhyaasa is not possible. 














These are the objections raised by other schools of 
philosophy. 


Shankara refutes these claims and proves the possiblity of 
Adhyasa. 
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Shankara's answers to the objections raised by other systems 
of philosophy are presented in this session: 


ADHYAASA SHANKA SAMAADHAANAM/SAMBHAAVANA: 





The adhyaasa shanka samaadhanam and ahyaasa sambhaavanam are 
very closely related. Therefore, they are dealt together. 





a) Pratyaksha vishayatvam (Possibility of direct 
perception). 
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Objection: The thing which is mistaken should be a 
pratyaksha vishaya, an object perceived in front. Atma is 
not an object that can be perceived in front. 





Ans:For a mistake to take place an object must be evident 
but it need not necessarily be an object in front. Atma is 
not an object in front, but it is a subject, evident enough 
to commit a mistake. 

















b) Ajnaatatvam (Possibility of ignorance). 





Objection: Since the Self is self-effulgent, there cannot be 
any possibility of ignorance. 





Ans: Atma, the self is partially known. The sat (existence) 
and chit (consiousness) aspects of the Self are known, but 
the ananda (happiness) aspect is not known. This is evident 
from our own personal experience. The fact that I exist as a 
conscious person is ever-evident but I am ignorant of the 
fact that Ananda is my nature. If self ignorance is not 
there Upanishads need not teach atma jnanam. Chandogya 
Upanishad says: atmavit shokam tarati: The knower of the 
self crosses the ocean of sorrow. 





























C) Saadrishyam (Similarity) 


Objection: How can there be a similarity between self and 
non-self, confusion between two entirely different entities 
is not possible, Atma being consciousness and Anatma being 
inert. 








Ans: Saadrishyam is a general condition but there are 
exceptions. We do have cases where error takes place without 
any similarity. Eg: Blueness superimposed upon the colorless 
space. 





d) Samskaarah (Past impressions): 





Objection: Satyaanrita mithuni karanam is possible in atma- 
anatma only when a real anatma is experienced before. In the 
example, a real rope and unreal snake are possible because a 
real snake has been already experienced by us and from that 
we get the snake samskaara and we super-impose a false 
snake. This implies that a false anatma is possible only if 
there is an experience of real anatma. 




















Ans: Samskaara is required, which comes from the previous 
xperience. The previous experience of snake is required for 
mistaking a rope for a snake, but it need not be a real 
snake. Super-imposition is possible even by experience of an 
unreal thing. In the case of anatma also, one anatma 
adhyaasa is possible because of the previous anatma adhyaasa 
which is unreal. There is no real anatma. 

















Therefore, all four conditions are fulfilled and adhyaasa is 
possible. 
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Introduction to Brahma Sutrani - 7 : Adhyasa Bhashyam 
(contd. ) 





Shankara defends the possibility of Adhyasa by giving some 
more reasons: 


Adhyaasa is based on Veda Pramanam. Adhyaasa is not derived 
from snake-rope example but from Veda. The snake-rope 
example is given only to show some corollories of adhyaasa. 


This adhyaasa should not be questioned by other philosophers 
as they themselves have accepted this adhyaasa without being 
aware of it. They talk about Atma as eternal and accept the 
karma kanda. They also accept that Atma refers to 'I' the 
Self, which is eternal based on Veda Pramanam. Stating that 
"I am a human being" is an error. 


























They should neither question the atma-anatma adhyaasa 
because they have already accepted the atma sthoola shareera 
adhyaaasa. The similarity between atma and sthoola shareeram 
cannot be talked about which fails to fulfill their own 
condition of saadrishyam. They still accept, based on shruti 
that Atma is not the body. 




















From the Shruti statement we know that atma is eternal and 
from our own experience we know that anatma is mortal. Thus, 
atma is different from anatma. Still adhyaasa is taking 
place based on the shruti pramanam. The laukika condition 
should not be taken while talking about atma-anatma adhyaasa 
as it is based on shruti pramanam. 




















Similarly, the rope-snake example also cannot be questioned 
by other systems because that adhyaasa is experienced by us 
and not proved logically. Khyati Vaadah: Each philosopher 
explains differently how the rope-snake adhyaasa takes 
place. 

















Thus, the controversy is only with regard to the extent of 
adhyaasa which takes place. 


Therefore, we find that the adhyaasa is possible. 


ADHYAASA PRAMANAM: It is a proof which shows the existence 
of adhyaasa. It is based on Shruti statement classified into 
two: 


1. ARTHAAPATHI PRAMANAM: an idea which is postulated to 
explain a proven fact. Through this the karta (doer) and the 
bhokta(experiencer) are proved as adhyaasa. 























Eg: When in the morning we see the roads flooded, then it is 
postulated that at night it had rained. The process of 
postulation is called Arthapathi jnanam and the knowledge 
derived from such postulation is called prama. It is 
pratyaksha based arthapathi pramanam and these ideas are 
based on shruti hence called shrutyarthapathi pramanam. 
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The other conclusions based on arthapathi: 


(a) Naiyayikas say atma is karta and the Sankhyas are of the 
view that atma is bhokta. In contrast to these views the 
Shruti says 


"NA VIJAANEETO NAAYAM HANTI NA HANYATE'. Therefore, the doer 
and the bhokta are super-impositions on atma. 




















(b) I am (pramata) the knower, is super-imposed on atma. 
Atma is knowledge and not the Knower. Shruti: 


'NANTAH PRAJNAM NA BAHISH PRAJNAM NA PRAJNAANA GHANAM...' 
atma is not waker, dreamer or sleeper but the non-knowing 
witness consciousness. 








(c) Atma is nirvikarah, not subject to any modifications. 





(d) If atma is karta, bhokta, pramata then it requires an 
association with an instrument(karanam or pramanam).Hence 
the Atma will necessarily have to be Sasangah but the Shruti 
Says: 


ASANGO HI AYAM PURUSHAH'. Atma is asangah (not associated 
with anything). 





(e) Paricchinnatvam or limitation is also an error. Shruti 
Says: 


Kathopanishad: ATMA APARICHEDAH ANADI ANANTAM. Atma is 
aparicchinam (limitless). 





(f) Anekatvam (plurality) is also an error. Swetaswatara 
Upanishad: 'EKO DEVAH SARVA BHOOTESHU GOODHAH...' The non- 
dual Atma appears as many. 


2. ANUMAANA PRAMANAM: Inference is based on vyaapti (co- 
existence of two things). 





Shankara says: 
YATRA YATRA VYAVAHAARATVAM TATRA TATRA ADHYAASATVAM. 
ADHYAASA UPASAMHARA: 





Adhyaasa is harmful to the entire humanity as it brings 
mortality which is the cause of constant fear of death, 
insecurity etc,. 


Adhyaasa eva samsaarasya kaaranam: The adhyaasa leads to 
karma, which gives punyam and paapam leading to birth-death 
cycle. This adhyasa is removed only by knowledge. 


Vedanta is the only science which questions the very 
jeevatma and helps to negate the super-imposed low self 
image. 








The first sutra is explained in the next session. 
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Introduction to Brahma Sutrani - 8 : Samanvaya Adhyaaya 


The first chapter of the Brahma Sutra is called SAMANVAYA 
ADHYAAYA. The main purport of this chapter is to establish 
that Brahman is the central theme of all Upanishads. This 
chapter is divided into four padas or sections. The first 
pada is called SPASHTHA BRAHMA LINGA VAAKYA SAMANVAYA. The 
first topic or adhikaranam in this section is titled 
JIGNYASA ADHIKARANAM. 





























The method of teaching of the adopted here is: 
Saamaanya vicarah: general analysis of the adhikaranam. 
Shabda vicarah: analysis of each word. 


Upasamharah: Conclusion including general remarks, technical 
points, corollories etc,. 





The first sutra is : Athaato Brahma Jignyasa 


GENERAL ANALYSIS: 








The first adhikaranam has only one sutra and the name of the 
adhikaranam is based on the first sutra. The first sutra 
forms as a preface and an (upotghata) intoduction to vedanta 
shastram. It acts as a pre-appendix. 














Traditionally it is said that an introduction to any shastra 
should have four factors: 








Adhikari - An adhikari or a competent student should be 
sadhana catushta sampannah. 


Vishaya - Atmanah Brahmatvam is the subject matter of the 
Vedanta shastram. 





Prayojanam - The benefit of the study is that My real nature 
is known. 


Sambandhah - Relationship. 


We will now discuss each one of these topics in detail. 





Adhikaari (Competency of the student): There are four fold 
qualifications for a student of Vedanta. 


Viveka (Discrimination): It is the correction of self-error 
or removal of the low image through the pursuit of limitless 
or Moksha. 








Vairaagya (Dispassion): This is to consider all other 
pursuits such as money, family, education etc. as secondary 
and the pursuit of limitlessness or moksha as primary in 
life. It is the capacity to see the means as means. Seeing 
means as ends is passion and not seeing means as means is 
foolishness. 


Satkasampathihi (Six fold disciplines): The six fold 
disciplines that are popular in Vedanta are 
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Samaha: Mind control 


Damaha: Sense control 





Uparamaha: Reduction of extrovertedness through withdrawal. 


Titiksha: Forbearance or capacity to ignore discomforts in 
life. 


Sradhaa: Faith in Guru, Scriptures and God and 
Samaadhaanam: Commitment to the goal. 
Mumukshutvam (Desire for freedom from bondage or moksha) 


Vishayaha (Subject matter): Brahman is the subject matter. 
In a way it is not a new subject because it is always 
evident. However, the revelation of the status of the 
listener as Brahman is new. 











Prayojanam (The result): The utility of the enquiry is to 
negate the Non-Brahman status of the Adhikaari, the self. In 
other words, it is the negation of the Jiva status of the 
self which is also called as Moksha. 








Sambandhaha (Relationship): It is the relationship between 
the text book and the subject matter. Since Brahman is 
discussed as the central theme in this text, there is a 

revealer revealed relationship between the subject matter 
Brahman and the text Brahmasutras. 





























The above four Anubandha Chatustayams are not directly 
stated but are implied in the first sutra. The direct 
meaning of the first sutra "Athaato Brahma Jijnaasaa" is as 
follows: "Thereafter, therefore Brahman enquiry should be 
done". 
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Talk 1 Begins from here. 


Brahmasutram is a sutra text in Vedanta. Sutra is aphorism. Dealing with Brahman. The teaching 
was always through mouth. It is oral tradition. Not a video or visual tradition. No writing. 
Everything was remembered and transmitted to next generation. They had to find out a method of 
storing ideas in the mind. They did not store in books and cassettes. It is memory oriented 
tradition being oral tradition. For the sake of memorisation they devised wonderful methods. 
There are two methods used for it. 1) One is keeping the ideas in sutra forms. A big topic which 
will run to pages can be condensed in one sutra. A huge text can be stored in few sutras. We have 
sutra literature on all sciences. Whether Maths, logic, or grammar or philosophy - in sutra forms. 
2) Second one is to put it in metrical verse form or poetry form. It is difficult to remember prose 
work. It is easy to remember verses. There is rhythm. So along with sutra lit they developed 
metrical lit also. Like Ramayana and Mahabharata Even dictionaries were in poetry form. 
Brhamsutram 


Sutra definition 
HERE Leeni । 
aeg iee ds ह्ुंडरूडरूंडी![] । । 
“That which is brief, unambiguous, meaningful, non-contradicting, non-exaggerating and free 


from any defect (grammatical or repetitive or both) is a s£tra, according to those who are 
adept in s£t ra literature." 


1) Alpaksharam - It should be concise. It should not be huge paragraph. The very purpose of 
sutram is memorisation. 


2) Asandighdham meaning it should be clear. It should not be vague. Unambiguous. At least after 
we read the commentaries. Before study of commentary it may not be clear. But after study it 
should be clear. It should strike with main feature of topic. 


3) Saravat meaning it should deal with essentials alone. Pregnant it should be. Pregnant with 
meaning. It should not unnecessarily deal with non essential things. 


4) Visvato mukham - having many meanings or many facets, if possible. It is not compulsory. 
Like two in one. How to save the place. Methods of contracting. If a sutra can convey many ideas 
by splitting the sutras in different way or by splitting the compounds in different way we can get 
different meanings. It is an advantage. Mukha is facet. From one angle you see Rama and another 
angle you get another form. If sutra can have it he can save extra words. 


5) Astobham - Stobha means glorification or praise. There is another meaning also. Certain 
particles used in Sama Veda chanting like ha u ha u etc. The sutras must be free from these 
particles and glorification. In glorification there is no logic involved. No limit also is involved. 
Like in 11" Chapter Arjuna goes on and on. It is logical science and so there is no scope for extra 
decoration. It is not meant for music. If it is a poetry certain words will be used for completing 
the metre. It is called pada puranartham, Ca etc. Here no such words. In fact Vyasa is called Ca 
kukshih. In his stomach he has lot of cakaras. In Mahabharata etc wherever meter is incomplete 
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add cakara. Cakarah kukshau yasya sah. One letter saved means a great saving. In grammar they 
say that they will try to save even one letter. After thinking for days together if they can compose 
a sutra saving one letter. They consider that as putrotsvam manyante. If a son or daughter is born 
after a long time whatever happiness they get the same happiness these people will get when they 
save one letter. So they give importance for brevity. 


6) Anavadhyam - faultless. defect free. Avadhyam means dosha. Nirdosham. Dosha is of two 
types. One is sabda dosha and another artha dosha. So no grammatical mistake in its construction 
and there should not be any logical mistake in its meaning. Words should be free from both type 
of doshas Suppose a person says that the man are going. It has grammatical mistake. Suppose he 
makes another statement. See the sun rising in west. Here it is no mistake in construction. But 
artha dosha is there. That is called anavadhaym. If all these conditions are fulfilled it is called 
sutram. 


The literal meaning of sutram is thread. That meaning also is very much applicable in the case of 
Brahmasutram because Brahmasutram serves as a thread for stringing the upanishadic ideas 
which are like beads. 191 beads are there. Each topic is like a bead or flower. Sutra text strings al 
these topics and presents a systematic philosophy or darsanas, Sankaracharya himself says in his 
introduction. . Vedanta vakays are like 
flowers. But the problem is that they are not arranged. Here one flower there another flower. It is 
wild growth of flowers. he connects these flowers and put them together and presents a garland 
of Vedanta Darsanam. 


Brahmasutra is such a lit. All ideas were packed in 555 sutras. If you write them together it will 
be in ten pages. If you expand them you will find it will run to many pages. It is like atom bomb. 
A Sutra work in Vedanta dealing with Brahman is Brahmasutram. 


Vyasa has three projects in this work. 1) Firstly he takes up some of key statements of 
Upanishads, not all Upanishads, especially the ten Upanishads, and he analyses these important 
mantras and through proper analysis he extracts or brings out the entire Vedantic teaching. He 
does not independently present. But by way of analyzing some of these key Upanishadic 
statements he arrives at the vedantic teaching. Naturally it involves interpretations of these 
upanishadic mantras. Establishing the right interpretations and also refuting all possible wrong 
interpretations. This is first project. 


2) The second task is defending the Vedantic teaching when other systems of philosophy charge 
the teaching with logical defects. Several other systems who refute Vedantic teaching and who 
charge the teaching with various inaccuracies. Either interpretation is wrong or they say it is 
illogical and Vyasa defends the Vedantic teaching by refuting all the possible charges on the 
Vedanta. 


3) Finally he says that all those systems which are finding fault with Vedantic teaching do not 
have a right to find fault with us because all their systems of philosophies are full of 
inaccuracies. From defense he goes to offence. When your system has full of logical loopholes 
what right you have to talk of any defect in us. So all the systems of philosophies in those days 
are taken one after another and their defects are clearly pointed out. 
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Who is qualified to study this text. Vyasa is analyzing and interpreting the upanishadic mantras I 
said. Once interpretations is involved there will be hair-splitting arguments will be there Words 
are looked into deeply. Hair-splitting analysis of words, sentences, and ideas are involved. All 
the three projects of Vyasacahrya involves logical hair-splitting. So one has to be prepared for 
this. Grammar will be there. Etymology will be there. Logic will be there. So readiness for hair- 
splitting is first qualification. 


2) The study of atleast ten Upanishads will be required as the text is analysis of Upanishadic 
statements. So one who has not studied the ten Upanishads may find it odd. One who has studied 
them is an ideal student. Familiarity with mantras will be much rewarding. 


3) Do we require this text for jnanam or moksha. We do not require it. Any Vedanta teaching of 
Upanishads and Gita is based on Brahma sutram only. Then why do you teach? a) Brahmasutra 
is considered as one of the three basic texts of vedantic teaching, prasthana trayam (Smriti 
Prasthanam, Sruti Prasthanam and Nyaya Prasthanam, logically refuting others’ charges and 
logically charging others). Prasthana means basic. So completion of Prasthana trayam is one 
purpose. b) From teacher's angle it has very important place. So I am doing loud thinking and I 
wanted to dwell upon it. 


Approach 


It is brief statement. It is code words. So simple translation will not make any sense. So it 15 
study of bhashyam. But here we will see only sutrams but based on bhashyam. 


Introduction to Sutram 1 


Ahara nidra + talks of superiority of human beings. Many things are common between animals 
and human beings. Human beings also is a basically an animal only. The common features are 
eating, sleeping, sense of insecurity and desire for the propagation of species. he has the special 
endowment of evolved intelligence or power of reasoning. it is extra faculty in him because of 
which he is different from all other animals. So if you take the buddhi from the human beings, 
the thinking faculty from him, he is also as good as an animal. Buddhi is unique feature. Because 
of that he is able to judge, reason out and come to conclusions about various things of the 
creation. As he gathers experiences as he interacts with the world based on his experiences and 
interactions he is able to reason out and form judgements regarding the world, judgements 
regarding himself. Judgements regarding the lord. Not only that, he is able to have clear cut goals 
in his life. It is not so in the case of animals. They lead an instinctive life. They do not have a 
planned life to achieve a particular goal or a set of goals. Because of the intellect human beings 
are able to form opinions and have goals and work for the achievement of those goals. 


Every human being is a thinker whatever be level of thinking. He has clear set of ideas, right or 
wrong. But some humans are there who dedicate their life to the study of human life and for the 
study of human goals and for the accomplishment of the goals. An ordinary human being is a 
casual thinker and he forms opinions casually. A serious thinker consistently studies and analyses 
and forms set of conclusions. Such serious thinkers will have to necessarily study some of the 
important things regarding life. We say six topics are important in life which are connected with 
human beings, A serious thinker has to analyse these six topics and come to conclusions. They 


are 1) jivah, who is the jiva? How does he come to this world? 2) jagat or the world. what is this 
world, 3) isvarah the cause of these two, the source of all the jivas and jagat. 4) bandha or 
bondage. why humans suffer, why there are problems, 5) Once bandha topic has come the fifth 
topic is moksha or freedom from the problems. Finally sadhanam for gaining this freedom. The 
conclusions should be solid and serious. Such a thinker who forms such conclusions is called a 
darsanika and the philosophy is called darsanam. Naturally people become followers of such 
darsanikah. Such famous darsanams are twelve in number. Six are astika and six are nastiaks. 
Astikas are those who accept Veda pramanam. 


Nastika darsanam 
1) Carvaka darsanam 


In English he is called materialist. The source of this philosophy is said to be brhaspati, 
devaguru. He propounded this darsanam. The purpose of this darsanam is to mislead the asuras. 
He did not accept this darsanam but he released it to destroy the asuras so that they will follow 
this philosophy and they will not accept Vedas and they can be then destroyed. His prathama 
sishya is supposed to be carvakaha. He has popularised this darsnam which does not accept 
Vedas, punarjanma, dharma adharma, and atma also; which accepts only sense pleasures as 
ultimate goal. Body alone is be all and end all. This is the materialistic philosophy, the modern 
science is very close to this darsanam. They do not accept atma. For them consciousness is 
temporary product of matter. He got this name because his speech is so sweet and convincing. 
Yavat jivat + Ghee means ghee products. Take loans if necessary. I have to return. That is his 
problem. Will you not go to hell. No. Who knows about it? Where is the question of return of 
body? Sukshma sariram? It is a bluff. Who has seen that? Scriptures talk about it. I do not 
believe in it. He does not even accept inference as pramana, For him there is only one source, 
that is pratyaksha pramanam. Caru is beautiful and vag is speech. It is very nice to hear. It is not 
discussed as a philosophy as it is so prakritam and uncivilised and wild that it is not considered 
in Brahmasutram. Other 10 are discussed in Brahmsutram and dismissed. 


2) Jaina Darsanam 


It is given by 24 acahryas called Tirthankaras. Beginning from Rishabha Deva. Ending with 
Vardhamana Mahavirah. Vardhamana had another name called Jinah. One who has conquered 
himself. Jayati iti jinah. One who had sama, dama etc. Self conqueror is the meaning of Jina. 
This jina is responsible for the wide propagation of this teaching and so this is called jainism. 
Their teaching will be dismissed in the course of brahmasutram. 


In jaina also there are two groups. Svetambara Jainas and Digambara Jainas. White robbed one 
and space robbed one. Space is dress means no dress. The difference is only in some external 
practices. But their philosophy is same. 


3-6) Buddha Darsanam 


Founded by Buddha. It means the enlightened one. Buddha did not systematically teach his 
philosophy. He only made some passing statements. Others made it up later. His followers called 
a conference and collected the ideas and brought out three books called Tripitakam, Three 
baskets. Sutra, Abhidharma and Vinaya Pitakas. In Pali language they will call sutta, 
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abhidhamma and vinaya. Sutra pitakam deals with statement of buddhas. Abhidharma pitakam 
deals with the philosophy which is based on the statements of buddhas. The third one deals with 
the code of conduct or disciplines, achara for the Buddhist monks. Later many people started 
analysing and commenting upon these books. These people started having differences of 
opinions and divided into many branches. One is Hina yanam and Maha yanam. Hinayana is 
bahyartha astitva vadinah mahayana is bahyartha nastitva vadinah . Bahya artham means 
external world other than the subject. Astitva vadi is one who believes in the existence of 
external world. He is hinavadi. Mahayanas are those who do not accept the existence of external 
world of objects. This is first broad classification. 


They themselves got subdivided. Hinayana got divided into two. Called Vaibhashika and 
Sautrantikah. It is based on the sutra book called sutta pitakam. Since it is based on sutta 
contents it got the name sautrantika. The next that is Vaibhashika. It is based on a commentary of 
abhidhamma pitakam which commentary is called Vibhasha. It is Vibhasha commentary based 
and so it is called Vaibhashika. 


So too Mahayana also got divided into two. One is Yogacara and another is Madhyamikah. 
Yogacara gives emphasis on practice of yoga and acara. So it is called yogacara. Madhyamika is 
called so because they claim to follow the true teachings of Buddha which is the golden middle 
path, moderation and avoiding all extremities. 


Yogcara is called Kshanika vijanavadi and Madhyamika is known by the name sunyavadi. Both 


agree in one thing. That there is no external world of objects. The difference is with respect to 
subject. Whether there is subject or not. Yogacara accepts the subject as the consciousness. He 
says there is consciousness which is the subject. There is no world other than this subject 
consciousness. Madhyamika says there is no external object and there is no subject also. Sunya is 
the truth. But Yogacara says this consciousness is kshanikam. So it is anityam. Not even anityam 
like our body but it is kshana bhanguram. Kshanika vijnanam is satyam for them. 


Kshanika vijnana vadi says what? he says vijnanam is khsanikam because every time we are 
conscious of one one thing only. Pot experience is pot consciousness. Does it remain the same? If 
so it will be nice to do meditation without any problem. Vijnanam keeps changing. But one 
beauty is the moment vijnanam goes immediately there is another vijnanam. That is why in 
meditation also when you try to observe the silence in between you find you are not able to see 
the silence in between. The flow is so quick and continuous. So we have kshanika santatih or 
pravaha all the time. These are the six nastika darsanams. 


Astika Darasanams - 

Sankhya Darsanam Founded by Kapila 
Yoga Darsanam of Patanjali 

Nyaya Darsanam of Gautama 
Vaiseshika Darsanam of Kanada 


Poorva Mimamsa Darsanam of Jaimini 
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Uttara Mimamsa Darsanam of Vyasa 


The common factor is all of them accept Veda as Pramanam. The peculiar thing is that some of 
them do not accept Isvara. That is, three of them do not accept Isvara. They are Sankhya. 
Vaiseshika and Poorva Mimamsa. The second common factor is that first four accept Veda as 
Pramanam but they give more important to Tarka or reasoning. Tarka Pradhanam. When there is 
contradiction between Veda and Tarka they give importance to Tarka. Veda is secondary. So 
Sankara calls them as Tarkikas. All Nastika darsanams are also called Tarkikas. They do not 
have Veda at all in their mata. Poorva and Uttara Mimamsa Darsanam are Veda Pradhana 
darsanas. Tarka is only supporting pramana and used for assimilating the Vedic teachings. 


Poorva Mimamsa is based on Karma kanda of Veda and they say Upanishads are unimportant. 
Karma is important. In Uttara Mimamsa the importance is to the Veda anta bhaga or uttara 
bhaga. In this, poorva bhaga is not dismissed but seen as supporting Veda anta bhaga. The one 
common feature of all these six astika darsanams are that all are presented by their founders in a 
sutra form. Sutra is a brief statement with packed idea. 


Uttara mimamsa sutra alone is called popularly Brahma sutra because it deals with Brahman. 
Another name is Vedanta Sutrani because it deals with Vedanta bhaga. Another name is Sariraka 
sutram. Sariraka means atma. Sariraka sutrani is famous among Sanskrit commentaries. They use 
this word. Sarvajna Muni who wrote a condensed version of Brahma sutra is called Samkshepa 
sariraka. The very word sariraka is used. Another is Vyasa or Badarayana Sutrams. 


Of these sutrams of different darsanams we will see Brahmasutram. We have to even complete 
the sentences and extract all ideas. So simple translations will not help. So, many commentaries 
came. When statements are brief there are chances of ambiguities or doubts regarding the 
intention of the author. Especially when the author is not around. Sutrams are based on the 
Upanishads. In Vedas itself people have e difference of opinion about what it wants to teach. So 
whether you study Sutrams or Veda itself there can be problems in perceptions and so for 
Brahma sutra itself different bhashyas have come presenting different types of teaching. 


These sutrams themselves have given rise to several systems or more than ten types of 
interoperations. All of them base their teachings on the brhamsutram and Vedanta. When they 
come out with a philosophy it is totally different from Advaitam. Of these several interpretations 
three are very popular. One is the advaitam revealed by Sankara Bhashyam, second is Visishta 
advaitam based on the Sri Bhashyam of Ramanujacahrya and the third one Dvaitam based on the 
Anu Bhashyam of Madvacharya. Our learning is based on Sankara Bhashyam. For that bhashyam 
many commentaries and sub commentaries are there. Each one system branches out like this. 


Badarayana is the author The sutras reveal the nature of Brahman. Sankara defines them as “a 
thread whose purpose is to string together the flowers of the upanishadic sentences. - Vedanta 
vakya kusuma grathanarthatvat brahmasutranam.” So Brahmasutra is an exquisite garland made 
out of Upanishad blossoms. The sutras are an effort to present briefly and logically in one body 
of knowledge the essence of all the Upanishads and also the fallacies in the other views. Jaimini 
the disciple of Vyasa analyzed the karma kanda section of the Vedas in the form of sutras which 
are called purva mimamsa sutras. The subject matter of them is dharma. Mimamsa means pujita 
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vicarah. The work of Badarayana is called uttara mimamsa sutras. It is called Nyaya prasthana as 
it analyses logically the Upanishad sentences. They are also called sariraka sutras as they deal 
with nature of the embodied jiva. शीर्यते इति शरीरम्‌। शरीरमेव शारीरकम्‌। तत्र भवः शारीरकः जीव: | 
कः प्रत्ययः कुत्सितार्थ अवधारणे वा। सः सूत्र्यते याथातथ्येन निरूप्यते यैः तानि शारीरकसूत्राणि | 


Note on Inference 


Brhamsutrram uses anumanam to bring out the teaching of Upanishads. So we should have some 
idea about anumanam. It is based on pratyaksha. No inference is possible without collecting 
perceptual data. If done it will be only speculation. Age of moon cannot be found by perception 
and they have to use inference for which he collects the rocks from moon and study them to infer 
the age. Suppose I do not have any data and just look at the moon and say it 1s one billion years 
old. It is not inference as it does not have any observed data. This inference has four factors: 
Tarka sastra elaborately discusses this,. We slightly modify it. 


1) Paksha 2) Sadhyam 3) Hetuh 4) Drstantah. 


With the example of inference of fire on the hill by seeing smoke we will see these factors This 
is put in anuamna vakya as parvatah vahniman dhumavatvat yatha mahanase. 1) Paksha - Hill. 2) 
Vahniman - sadhyam. 3) Dhumavatvat - Hetu. 4) Drstantah - Yatha mahanase (olden days 
kitchen). 


Paksha - Paksha is the locus of discussion / dispute. Fre is not the topic of re. Hill is topic. Why 
there is discussion? Because there is a dispute whether mountain has fire or not. About paksha 
some conclusion has to be arrived at. It is visible and known. Other wise it can not be a matter of 
dispute. Mountain is perceptible. Whether it has fire or not is disputed. Because it is not 
perceptual. if the fire is seen then no inference at all as there will be no debate. So we use 
inference for this purpose. Paksha is partially visible and partially invisible. We are not proving 
the visible part. The invisible part we are proving. Fiery part of hill is not visible. Dharma is not 
visible. 


Sadhyam - Hill has fire. This fire is not perceptually proved. sadhyam is always apratyaksham. 


hetuh - Dhumavatvat. Smokiness is seen. Dhuma should not be said to be hetu. A finer 
distinction is to be made. If smoke is somewhere else you cannot say mountain is fiery. If there is 
smoke in your kitchen you cannot conclude hill has fire. If smoke is in the kitchen fire also will 
be there. So smoke obtaining in the mountain is the hetu. Smokiness of the mountain is called 
dhumavatvam. Fire is not the sadhyam. Hill has fire is sadhyam. The smoke is pratyaksham. If 
not you require another inference to prove smoke. So paksha and hetu are pratyaksham. sadhyam 
is apratyaksham. 


Drstantah - It is example. The example is kitchen. The example is a place where I have 


—— A: Not only together but invariably. I should have some 






examples to show fire with smoke. I do not say smoke invariably coexist 
with fire. We have cases where fire happily is there without smoke like modern kitchen. To show 


that I give one example. 
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To make this inference I require some basic knowledge gathered through perception That 


knowledge is called invariable coexistence of smoke alongwith fire. Wherever there is smoke 
there must be fire. I gain this knowledge through perception. yatra agnih tatra dhumah you cannot 
say. Then we must be smoking all the time. That is there must be smoke coming out of this 
body. This knowledge is required. It is called vyapti jnanam. It has two factors - dhumah and 





agnih. . yatra vyapyam tatra vyapakam. If 






anumana vakyam and vyapti vakyam are analyzed and compared, then 





. Vyapaka of vyapti vakya is sadhyam in anumana vakyam. Yatra 
hetuh tatra sadhyam should be valid for anumana to be valid. Vyapti vakyam is validated by only 
perception. Seeing with your own eyes. This logic is used in all sastrams and even in scientific 
studies they use it. When he is studying the rocks of the moon, he is collecting observed data. 





. SO we come to know that 


inference is based on observed data. 


Here we should remember one important data. We are collecting data through observation 


regarding any thing and arriving at the conclusions. The conclusion that we arrive at will only be 
about that object from where data has been collected. Suppose I collect data from moon, my 
TMT ह In technical form we say that data and 
conclusions will deal with the same object alone. 
. Hetu sadhyayaoh samanadhikaranyam. If we collect some blood from the body then 
conclusions should pertain to my health only. If this is understood, then we are going to derive 
one important fact. 


Science is collecting data from the world that is observed. All this data collected by science are 


? We know atma is asabdam etc and unobservable. So all data 
deal with anatma. So if scientific reasoning is used all the scientific conclusions will be about 
what? About anatma only because science is collection data from anatma. Data belongs to 
anatma and so conclusions will be pertaining to anatma only The entire scientific reasoning 
process is called laukika anumanam. They will deal with anatma jnanam alone. Laukika 
anumanam has no access to atma vidya. It cannot touch atma at all. Naisha tarkena matirapaneya. 
It is like trying to hear through eyes. If I try to know atma through inference it is abuse of 
pramanam. We have a sutram to say tarkasya apratishthanat. 


What is the nyaya used by the sastram? What is the sastriya nyaya used here in Brahmsutram? It 
has to be different from luakika anuamnam. Laukika anumana is based on data collected through 
perception. Data collection is important for any anumanam. The — 
In laukika anaumanam data is collected through perception. In sastriya anumanam the 

collected is based in sastram as there cannot be any data collectable from perception. As astikas 
we accept sastram as a valid means of collecting data. 





For him it is very valid. If I see by my eyes it is final. Now it is becoming questionable. What I 
see is valid or not? Do I see because there is a thing or is there a thing because I see. If I think of 
a particle and see it becomes particle. If I think of a wave and see it behaves like wave. Whether 

. Sastram is accepted as source of collecting data. 







Dviatam is a conclusion based on sastric statements. 
sastric statements. What validity a scientist will give to pratyaksham so much validity an astika 
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gives to sastram. In Brahma sutram we are collecting data from sastram and based on that we 
arrive at ite p ie is the sastric teaching. 

. SO because collected 
through perception. 
The similarity of both anumanam is they depend on data and both do not question the data. The 
dissimilarity is laukika anumanam can deal with anatma alone. Sastriya anumanam deals with 
atma. So field is different. The conclusions we arrived at was laukika anumanam cannot prove or 
disprove atma vidya. Sastriya anumanam is called sruti sammata anumanam or srutimatastarka. 


Does it mean that there is no laukika anuamnam is not there at all in brahmasutram. It is there. It 


has a different application. Scientific or laukika anumanam used in brhamsutram is never for 
establishing Vedanta. It is used for the purpose of what? Since 
; it cannot prove Vedanta teaching. Equally important is ला एती Vedanta 
teaching also. Because for proving or disproving for both access is necessary. Like ears cannot 
be used for proving or disproving a color. Some philosophers use laukika anumanam to disprove 
Vedanta. If a nasitka uses laukika anumanam to disprove Vedanta, that means he has used 
laukika anuamna wrongly. There is some fallacy in his inference. So Vedantin uses laukika 
to show the fallacy in the luakika anumanam used by purvapakhsis. So disprove 
the disproof of them. We use logic to prove that Vedanta is not illogical also. Not to prove 
Vedanta is logical. It is beyond logic or laukika anumanam. Laukika anumana is used to 
disprove the illogicality of Vedanta. It comes only in the secodn chapter. The first chapter has 
only sastriya anumanam. 


There is second use also. Certain other philosophers are nastikas. They do not have sastriya 
anumanam at all as they do not accept sastram. Based on laukika anumanam they arrive at the 
truth of world. We will use laukika anumanam to disprove all their conclusions. Because they 
were arrived at by laukika anumanam where as truth cannot be arrived at by that. Even if one 
arrives at some truth through laukika anumanam it will be dismissed by better logicians later. 
There is no pratishtha for logic. 


Thus two purposes are there. One is to establish Vedanta is not illogical and second is to 
establish all nastika darsanams are illogical. 


The structure 


Chapter I (Samanvaya Adhyaya) 


PADA 1 11 (Adhikaranas) 31 (Sutras) 
PADA 2 07 (Adhikaranas) 32 (Sutras) 
PADA 3 13 (Adhikaranas) 43 (Sutras) 
PADA 4 08 (Adhikaranas) 28 (Sutras) 


39 134 


Chapter 2 (Avirodha Adhyaya) 


PADA 1 13 (Adhikaranas) 37 (Sutras) 

PADA 2 08 (Adhikaranas) 45 (Sutras) 

PADA 3 17(Adhikaranas) 53 (Sutras) 

PADA 4 09 (Adhikaranas) 22 (Sutras) 
47 157 


Chapter 3 (Sadhana Adhyaya) 


PADA 1 06 (Adhikaranas) 27 (Sutras) 
PADA 2 08 (Adhikaranas) 41 (Sutras) 
PADA 3 36 (Adhikaranas) 66 (Sutras) 
PADA 4 17 (Adhikaranas) 52 (Sutras) 
67 186 
Chapter 4 (Phala Adhyaya) 
PADA 1 14 (Adhikaranas) 19 (Sutras) 
PADA 2 11 (Adhikaranas) 21 (Sutras) 
PADA 3 06 (Adhikaranas) 16 (Sutras) 
PADA 4 07 (Adhikaranas) 22 (Sutras) 
38 78 
Total 16 191 (192) 555 


Broadly four topics are discussed in four chapters. 


mtn ts lic pS Samanvaya Adhyaya : 





. Samanvaya is a technical word used in 


mimamsa sastram and it is roughly translated as . In the first chapter he is presenting 






. How 
consistency will prove, what is consistency, how do we arrive at consistency - we will see later. 

? , especially 
purva mimamsa and sankhya do not accept this. They say the theme of Vedanta is karma and 
something different. There is a controversy. Whether Vedanta deals with karma or Brahman. 
Sankhya people have their own contentions. 


Samanvaya in other wrods means resolution of the purport of the Upanishadic sentences. 


Badarayana teaches here that the Upanishads taken as a whole have for their purport Brahman 


the nondual eo SIRS This , which is the criterion to establish the theme of 






Upanishads, is also . It is very important sutram dealing 


25 


with this topic. Once samanvaya is established, the second task is to explain the advaita 


having regard to the other views on reality. 


2) Avirodha Adhyaya : Avirodha is translated as non-contradiction. In the first chapter it is 
established that Brahma vidya is the topic of Upanishads. In the second chapter he establishes 
that . Contradiction is a defect in teaching. He shows the 





teaching is defect free. Contradiction is with what? There are three types of contradiction he 


refutes. 1) Internal contradiction within the Veda itself. Paraspara virodha is not there. That 


means the Vedic statements do not contradict one another. They are not mutually contradictory 





or nullifying. Sruti virodha or sruteh paraspara virodha is not there. 2) Second 

. There are many smritis like Gita, Manu, Mahabharata etc. There is no contradiction 
with them also. 3) The 
not illogical. In this second chapter alone Vyasa takes up all other nastika darsanams also like 


. It is not logically contradictory. It is 





Bhuddhism and jainism and other systems of philosophy also like Nyaya and Vaiseshika which 
heavily depend on logic. So Brahma vidya is free from logical contradictions. On the other hand 
all other darsanas are full of logical contradictions. These contradictions are shown in that 
chapter. Second chapter is heaviest portion. 


Thus the second chapter is devoted to dismissing other doctrines again only to establish the 


and show absence of any virodha.. Since Vedanta is a treatise on moksha, the means 
and nature of moksha require consideration in line with the Vedanta. So 


3) Sadhana Adhyaya : The chapter discusses the means for moksha. Sadhana means preparatory 
disciplines required for gaining Brahma vidya. All types of sadhanas are discussed here. Those 
which are directly connected with knowledge and those sadhanas which are indirectly connected 
like karma etc. Rituals do not directly give rise to knowledge. They are considered to be 
important as they indirectly help by refining the mind. The importance of upasanas and values 
are also discussed. In fact everything connected with religion is useful. may be remotely 
connected, but connected. 


Phala Adhyaya : It is the smallest adhyaya The fourth chapter discusses the result or fruits of 
the Brahma vidya. It is moksha. There are two types of moksha discussed 1) Krama Mukti 2) 
Sadyo mukti. 


Adhikaranam (Called Topics chosen from Upansihads, especially ten. The four topics alone are 
divided into many topics.) 


Bharati Tirtha one great acharya has done a beautiful work in verse form called Adhikarana 
Ratnamala which summarises these 191 topics. For each topic he has two verses and covers all 
the topics. Vaiyasikya Nyayamala also it is called. It deals with the reasoning given by 
Vyasacarya. 


The entire subject matter of the Brahma sutra is divided into many topics for the purpose of 
analysis and each topic is taken up for discussion in one section. Each section is called 
adhikaranam. There are 191 adhikaranas in the Brahma sutras Since all the sutras are classified 
under different adhikaranas, we have to know what an adhikarana 15. 
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पूर्वपक्षस्तथोत्तरम्‌ - 

'वषयो विशयश्चैव ri 

निर्णयश्चैति पञ्चाङ्गं शास्रेऽधिकरणं स्मृतम्‌ | 
“Ih a text, an adhikara , a refers to the topics consisting of five elements: the subject matter 
(wherein the Vedic mantra in question is presented); doubts (regarding the various possible 
meanings of the mantra); an opponent’s interpretation (of the meaning, which is logically 
presented); an alternate viewpoint (which points out the fallacies in the logic of the opponent); 
and ascertaining the final meaning (of the mantra).” 


Adhikaranam 
It should consist of five factors. 


Subject matter. It is dealing with Brahman or karma or what? Then what is the doubt in that 
subject matter. If no doubt we need not make an inquiry. If you break the coconut you will get 





two portions. It has no doubt. Word Brahman has what meaning? It has many meaning. Brahmin, 





om, Brahman, Veda? or Vedantic conclusions. You have to refute all of 
those views logically and also showing our conclusion is free from logical defect. So it is called 


Nyaya sastra. , the connection 





An Adhikarana is that wich has the above five limbs. We can illustrate these features as follows. 


is presented for discussion and 
n——— The vishaya here is between atma and Brahman. There may be a doubt with 


reference to this subject matter MEL to to Brahman since our 





experience proves different. So to Brahman 
as atma is subject to limitations and death. This contention is called purvapaksha. The person 
who presented the subject called siddhanti refutes the objections thereby Siddhanta stays. Sangati 
is the connection between the sutras, between topics, between chapters and between the text and 
Sruti. The various connections are as follows: 


With every sangati you have to add sutranam sruteh saha, sutranam sastrena saha, sutranam 
adhyayena saha etc. 


Sruti sangatih (The connection between the sutras and the Sruti) 


Sariraka mimamsa sastram enquires into Vedanta vakyas. So the vishaya of vicara is Vedanta 
sentences. These sentences depend on the sutras for the ascertainment of their meaning. It does 
not mean that without these sutras they can not be understood. But the meaning cannot be 
ascertained. That is, it is not possible to do nirupanam of their meaning. For the nirupanam of the 
artha one has to do vicara in line with the adhikarana angas and by applying the shad lingas. Thus 
the sutras do such analysis and ascertain that this is the tatparya of such and such sruti vakyas. 
वेदान्तवाक्यैः स्वार्थनिर्णयाय अस्य शास्रस्य अपेक्षितत्वात्‌ श्रुतिसङ्गतिः। अत्र हेतु-हेतुमद्‌-भाव सङ्गतिः 
वर्तते श्रुतिसूत्रयोः मध्ये। सूत्रं निर्णयहेतुः। वेदान्तवाक्यानि हेतुमत्‌ (Those which need the artha nirnaya) 


Sastra Sangatih - is the connection between the sutras and the text in which they exist viz. 
Brhmasutra here. 
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This sastram shows the method of enquiry into the nature of Brahma svarupa with the help of 
sruti sentences. The sutras explain the nyayas that will ascertain the tatparya of Upanishad 
vakyas and thus the nature of Brahman. ब्रह्मपरवाक्य-तात्पर्य-निर्णायक-न्यायसूचकत्चात्‌ 
ब्रह्मविचारात्मक-शास्त्रसङ्गतिः | 


Adhyaya Sangatih ( the connection between the sutras and the chapter in which the sutra 
appears.) 


For example every sutra in the first chapter analyses specific sruti vakyas with proper yuktis and 
ascertains that those vakyas have tatparya only in revealing the identity of jiva and Brahman 
Similarly in the second chapter it has been proved that there is no contradiction between the 
Vedanta vakyas and yukti. In the third chapter sravana mananadi sadhana are established through 
the various sutras in that chapter. In the last chapter there is an enqiury into the nature of moksha. 


अथातो ब्रह्मजिज्ञासा इत्यादिभिः सूत्रैः सर्वे वेदान्ताः ब्रह्मपराः इति समन्वयप्रतिपादनात्‌। 


Pada sangatih (Connection between the sutras anmd the padas like sutras in the first pada of first 
chapter and the first pada.) 


In this pada those Vedanta sentences are taken for analysis which clearly reveal Brahman. So all 
sutras are dealing with spashta brahmalinga vakyas. This is the connection. Like jagat 
karanatvam cannot lie in jiva. It is a clear nature of brahman. So srishti karana vakya is discussed 
in third $५८३. प्रथमे पादे स्पष्ट ब्रह्मलिङ्गानां वाक्यानां विचार्यत्वात्‌ पादसङ्गतिः। 


Adhikarana sangati 


This is the connection between the sutras in a given adhikaranam and the relevatn adhikaranam 
or the connection between one adhikaranam and the other. For first adhikaranam there is no 
sangati of this type. So the entire sastra is connected like a chain. The sangati can be in the form 
of objection, (Akshepiki sangati), counter example (pratyudaharana sangati) incidental 
(prasanga sangatih) and 50 on. 


Sutra Sangati - is the connection between two sutras. 


Thus anyone sutra is connected to the whole sastra and the sruti. All the above five features of an 
ahdikarana have to be pointed out and maintained in every adhiakrana of the Brahma sutra. There 
are more than one sutra in many adhikaranas. and the sutras the constitute such adhikaranas have 
been ascertained and grouped by commentators. Then we identify the purvapaksha sutras and 
siddhanta sutras. Then vishaya becomes clear. Generally if an adhikarana has more than one 
sutra, the first sutra is the chief one and the others are subordinate or guna. 


The first four sutras form first four adhikaranams. 
Catussutri 


The first four sutras form first four adhikaranams. Together they are well known as catussutri. 
They contain the essence of the whole text Sankara Bhashya on Brahma sutra called Sutras 





। (जीबादि-विषयकत्वेन सम्भाव्यमान-स्वारस्यकलिङ्ग-अनभिभूतत्वं स्पष्टत्वम्‌) 
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Bhashyam is famous for its prasanna and gambhira (lucidity and depth) and is well supported by 


ratna prabha written by Sri Govindananda of Kanchi Mutt. There are two traditions of 
commentaries on Bhashya called Bhamati and Vivarana. Ratna Prabha is based on Vivarana 
School. Ratna prabha closely follows Anandagiri’s tika and sometimes reproduces portions of it;. 
The did not mind this when the sentences are revealing ones. This commentary is called Ratna 
Prabha because it is the luster or radiance of the gem which itself is the Bhashya. भाष्यमेव रत्नं 
तस्य प्रभा इत्यर्थः | भाष्यार्थप्रकाशकत्वात्‌ अस्य ग्रन्थस्य भाष्यरत्नप्रभा इति नामधेयम्‌ | Being the prabha 
it brings to light the hidden meaning and purport to the bhashya. A bhashya is defined as : 


सूत्रार्थो वर्ण्यते यत्र वाक्यैः सूत्रानुकारिभिः | 
स्वपदानि न वर्ण्यन्ते भाष्यं भाष्यविदो विदुः । | 


“The knowers of bh ; Àya know bhiAya to be that in which the meaning of s£tras is 
explained with words in keeping with the s£t ra order. In addition, it explains the usage of its 
own words where necessary.” 


Commentary should explain every word in the sutra. In which order? The firs word first and 
second word second. He cannot rearrange the order. While writing the commentary, 
commentator may introduce technical word and if he does so he has to explain his own words. 
Svapadani + Such a commentary is bhashyam. 


Introdcution to Tika 


Atma va are drashtavyah is the sruti vakya that is the vishaya for the first sutram. But it has a 
vidhi in it. It is vidhi pradipadika vakya but first sutram unfolds the desire for knowledge of 
Brahman, jijnasa pradipadika. Sankara’s introduction commentary on this sutram unfolds 
adhyasa and it is adhyasa pradipadika. It is establishing adhyasa. All of these things deem to 
deal with different topics. Naturally a doubt may arise as to where is the identity of approach 
between sruti, sutra and bhashya with reference to the subject matter. So an objection is raised 
here as to beginning of the commentary on sutra. So the tikakara attempts to remove this doubt 
by pointing out the unanimity of approach between first sutra and bhashya and the first sutra and 
the sruti through the presentation of anubandha catushtaya. His reconciliation commentary is 
called patanika. It starts with iha khalu. It is divided into two sections. The first section starts 
with iha khalu and ends with adhyakrtam ca...kartavya. It is predominantly committed to 


revealing the identity of approach and subject matter between . The second 






section beginning from tatra.. and ending with prathamam varnayati is chiefly committed to 
revealing the identify of approach / subject matter between the first 
Brahmasutra santi patha 


Dasa Santi 


३% शन्नो मित्रः शं वरुणः | शन्नो भवत्वर्यमा । शन्न इन्द्रो बृहस्पतिः | शन्नो विष्णुरुरुक्रमः | 
नमो ब्रह्मणे । नमस्ते वायो । त्वमेव प्रत्यक्षं ब्रह्मासि । त्वमेव प्रत्यक्षं ब्रह्म वदिष्यामि । ऋतं 


वदिष्यामि | सत्यं वदिष्यामि | तन्मामवतु । तद्वक्तारमवतु । अवतु माम्‌ | अवतु वक्तारम्‌ । 
3% शान्तिः शान्तिः शान्ति: ।। १ ।। 
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३% स ह नाववतु । स ह नौ भुनक्तु | स ह वीर्य करवावहै । तेजस्विनावधीतमस्तु । मा 
विद्विषावहै । 
३% शान्तिः शान्तिः शान्तिः ।। २।। 


३% यश्छन्दसामृषभो विश्वरूपः | छन्दोभ्योऽध्यमृतात्‌ संबभूव | मेन्द्रो मेधया स्पृणोतु | 
अमृतस्य देव धारणो भूयासम्‌ । शरीरं मे विचर्षणम्‌ । STET मे मधुमत्तमा । कर्णाभ्या भूरि 
विश्रुवम्‌ । ब्रह्मणः कोशोऽसि मेधया पिहितः । श्रुतं मे गोपाय । 

३% शान्तिः शान्तिः शान्तिः ।। ३ ।। 


३% अहं वृक्षस्य रेरिवा । कोत्तिः UE गिरेरिव । ऊर्ध्वपवित्रो वाजिनीव स्वमृतमस्मि । द्रविण 
सवर्चसम्‌ | सुमेधा अमृतोक्षितः | इति त्रिशङ्कोर्वदानुवचनम्‌ d 
३% शान्तिः शान्तिः शान्तिः ।। ४ dd 


3% पूर्णमदः पूर्णमिदं पूर्णात्पूर्णमुदच्यते । पूर्णस्य पूर्णमादाय पूर्णमेवावशिष्यते ।। 
३% शान्तिः शान्तिः शान्तिः ।। ५ ।। 


३% आप्यायन्तु ममाङ्गानि वावप्राणश्चक्षुःश्रोत्रमथो वलमिन्द्रियाणि च सर्वाणि | सर्व ब्रह्मौपनिषदम्‌ 
। माहं ब्रह्म निराकर्याम्‌ । मा मा ब्रह्म निराकरोत्‌ । अनिराकरणमस्त्वनिराकरणं मे अस्तु । 
तदात्मनि निरते य उपनिषत्सु धर्मास्ते मयि सन्तु । ते मयि सन्तु । 

३% शान्तिः शान्तिः शान्तिः ।। ६ ।। 


३ वाङ्‌ मे मनसि प्रतिष्टिता । मनो मे वाचि प्रतिष्टितम्‌ | आविरावीर्म UBI | वेदस्य म 
आणीस्थः । श्रुतं मे मा प्रहासीः । अनेनाधीतेन । अहो रात्रान्‌ सन्दधामि । ऋतं वदिष्यामि । 
सत्यं वदिष्यामि | तन्मामवतु । तद्वक्तारमवतु | अवतु माम्‌ | अवतु वक्तारमवतु वक्तारम्‌ | 
3% शान्तिः शान्तिः शान्तिः ।। ७ di 


३% भद्रं नो अपिवातय मनः | 
3% शान्तिः शान्तिः शान्तिः ।। ८ ।। 


३% भद्रं कणभिः श्रृणुयाम देवाः । भद्रं पश्येमाक्षभिर्यजत्राः | स्थिरैरङ्गैस्तुष्टुवा सस्तनूभिः । 
व्यशेम देवहितं यदायुः | स्वस्ति न इन्द्रो वृद्धश्रवाः | स्वस्ति नः पूषा विश्ववेदाः । स्वस्ति 
नस्ताक्ष्यो अरिष्टनेमिः । स्वस्ति नो बृहस्पतिर्दधातु | 

३% शान्तिः शान्तिः शान्तिः ।। ९ ।। 


३% यो ब्रह्माणं विदधाति पूर्वं यो वै वेदांश्च प्रहिणोति तस्मै । त ह दवमात्मबुद्धिप्रकाशं मुमुक्षुवै 
शरणमहं प्रपद्य || 
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3% शान्तिः शान्तिः शान्तिः ।। १० |! 


३% नमो ब्रह्मादिभ्या ब्रह्मविद्यासंप्रदायकर्तृभ्यो वंशऋषिभ्यो नमो गुरुभ्यः। सर्वोपप्लवरहितः 
प्रज्ञानघनः प्रत्यगर्थो ब्रह्मबाहमस्मि। अधीहि भो भगवः। अधीहि भो भगवः।। 


अनन्तरं दक्षिणामूर्त्यष्टकं देहं प्राणमपीत्यन्तं पठन्तः प्रतिश्लोकं नमस्कुर्युः 
मौनव्याख्याप्रकटितपरब्रह्मतत्वं युवानं 
वर्षष्ठान्ते वसहृषिगणैरावृतं TAB: | 
आचार्येन्द्रं करकलितचिन्मुद्रमानन्दरूपं 
स्वात्मारामं मुदितवदनं दक्षिणामृतिमीडे।। १।। 


विश्वं दर्पणदृश्यमाननगरीतुल्यं निजान्तर्गतं 
पश्यन्नात्मनि मायया बहिरिवोद्भूतं यथा निद्रया। 

यः साक्षात्कुरुते प्रबोधसमये स्वात्मानमेवाद्रयं 

तस्मै श्रीगुरुमूर्तये नम इदं श्री दक्षिणामूर्तये।। १ ।। 


बीजस्यान्तरिवाङ्करो जगदिदं प्राडनिविकल्पं पुनः 
मायाकल्पितदेशकालकलनावैचित्र्यचित्रीकृतम्‌। 
मायावीव विजृंभयत्यपि महायोगीव यः स्वेच्छया 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। २ ।। 


यस्यैव स्फुरणं सदात्मकमसत्कल्पार्थकं भासते 
साक्षात्तत््वमसीति वेदवचसा यो बोधयत्याश्रितान्‌। 
यत्साक्षात्करणाद्धवेन्न पुनरावृत्तिर्भवाम्भोनिधौ 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। ३ ।। 


नानाच्छिद्रघटोदरस्थितमहादीपप्रभाभास्वरं 

ज्ञानं यस्य तु चक्षुरादिकरणट्वारा बहिः स्मन्दते। 
जानामीति तमेव भान्तमनुभात्येतत्समस्तं जगत्‌ 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। ४ ।। 


देहं प्राणमपीन्द्रियाण्यपि चलां बुद्धि च शून्यं विदुः 
सत्रीबालान्धजडोपमास्त्वहमिति भ्रान्ता भृशं वादिनः | 
मायाशक्तिविलासकल्पितमहाव्यामोहसंहारिणे 

तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ।। ५ ।। 
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ततः इमान्‌ श्लोकान्‌ पठन्तः नमस्कुर्युः 
श्रुतिस्मृतिपुराणानाम्‌ आलयं करुणालयम्‌। 
नमामि भगवत्पादं शङ्करं लोकशङ्करम्‌।। 
शङ्करं शङ्कराचार्य केशवं बादरायणम्‌। 
सूत्रभाष्यकृतौ वन्दे भगवन्तौ पुनः पुनः।। 
नमःश्रतिशिरःपद्मषण्डमार्तण्डमूर्ततये | 
बादरायणसंज्ञाय मुनये शमवेश्मने || 
ब्रह्मसूत्रकृते तस्मै वेदव्यासाय वेधसे 
ज्ञानशक्त्यवताराय नमो भगवतो हरेः ।। 
नारायणं पद्मभुवं वसिष्ठं शक्तिं च तत्पुत्रपराशरं च 
व्यासं शुकं गौड़पदं महान्तं गोविन्दयोगीन्द्रमथास्य शिष्यम्‌ | 
श्रीशंकराचार्यमथास्य पद्मपादं च हस्तामलकं च शिष्यम्‌ 
तं तोटकं वातिककारमन्यान्‌ अस्महुरून्‌ सन्ततमानतोऽस्मि ।। 
शङ्कराश्लेषविलसदानन्दामृतनिर्भराम्‌। 
विश्वोत्तंसितपादान्जं ब्रह्मविद्यां विभावये।। 
वेदान्तनिकुरुम्बेण तात्पर्येण प्रकाशितः | 
स्वात्मानन्दैकरस्येन कल्याणाय शिवोऽस्तु नः। 
सदाशिवसमारम्भां शङ्कराचार्यमध्यमाम्‌। 
अस्मदाचार्यपर्यन्तां वन्दे गुरुपरम्पराम्‌।। 


ततः भाष्यश्रवणं कर्त्तव्यम्‌। 


इतः परं दक्षिणामूर्त्यष्टके अवशिष्टाः श्लोकाः पठनीयाः। 
दशशान्तिमन्त्राः | | 
राहुग्रस्तदिवाकरेन्दुसददशो मायासमाच्छादनात्‌ 
सन्मात्रः करणोपसंहरणतो योऽभूत्सुषुप्तः पुमान्‌। 
प्रागस्वाप्समिति प्रबोधसमये यः प्रत्यभिज्ञायते 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। ६ ।। 


बाल्यादिष्वपि जाग्रदादिषु तथा सर्वास्ववस्थास्वपि 
व्यावृत्तास्वनुवर्तमानमहमित्यन्तः स्फुरन्तं सदा। 
स्वात्मानं प्रकटीकरोति भजतां यो मुद्रया भद्रया 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये ।। ७ ।। 


विश्वं पश्यति कार्यकारणतया स्वस्वामिसंबन्धतः 
शिष्याचार्यतया तथैव पितुपुत्राद्यात्मना भेदतः। 
स्वप्ने जाग्रति वा य एष पुरुषो मायापरिभ्रामितः 
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तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। ८।। 


भूरम्भांस्यनलोऽनिलो5 बरमहर्नाथो हिमांशुः पुमान्‌ 
इत्याभाति चराचरात्मकमिदं यस्यैव मूर्त्यष्टकम्‌। 
नान्यत्किञ्चन विद्यते विमृशतां यस्मात्परस्माद्विभोः 
तस्मै श्रीगुरुमूर्तये नम इदं श्रीदक्षिणामूर्तये।। ९ ।। 


सर्वात्मत्वमिति स्फुटीकृतमिदं यस्मादमुष्मिस्तवे 

तेनास्य श्रवणात्तदर्थमननाद्भयानाञ्च संकौर्तनात्‌। 
सर्वात्मत्वमहाविभूतिसहितं स्यादीश्वरत्वं स्वतः 

सिद्ध्येत्‌ तत्पुनरष्टधा परिणतं चैश्वर्यमव्याहतम्‌ ।। १० || 


चित्रं बटतरोमले वृद्धाः शिष्या गुरुर्युवा | 

गुरोस्तु मौनं व्याख्यानं शिष्यास्तु च्छिन्नसंशयाः।। 

अडङ्गुष्ठतर्जनीयोगमुद्राव्याजेन देहिनाम्‌। 

श्रुत्यर्थं ब्रह्मजीवैक्यं दर्शयन्नोऽवताच्छिवः || 

३% नमः प्रणवार्थाय शुद्धज्ञानैकमूर्तये | 

निर्मलाय प्रशान्ताय दक्षिणामूर्तये नमः।। 

गुरवे सर्वलोकानां भिषजे भवरोगिणाम्‌ । 

निधये सर्वविद्यानां दक्षिणामूर्तये AA: | | 

चिदूघनाय महेशाय वटमूलनिवासिने । 

सच्चिदानन्दरूपाय दक्षिणामूर्तये AA: | | 

अशुभानि निराचष्टे तनोति शुभसन्ततिम्‌। 

स्मृतिमात्रेण यत्पुंसां ब्रह्म तन्मङ्गलं परम्‌।। (त्रिवारैः) 

अतिकल्याणरूपत्वाद्‌ नित्यकल्याणसंश्रयात्‌। 

स्मर्तृणां वरदत्वाच्च ब्रह्म तन्मङ्गलं परम्‌।। (Eran) 

ओङ्कारश्चाथशब्दश्च द्वावैतौ ब्रह्मणः पुरा 

कण्ठं भित्वा विनिर्यातौ तस्मान्माङ्गलिकावुभौ।। (त्रिवारैः) 

ओम्‌ अथ। ओम्‌ अथ। ओम्‌ अथ। 
Swami Paramarthananda 
We have a ritualistic method of learning which is adopted in the tradition. When they study the 
bhashyam and especially the brahmasutrta bhashyam, they follow this method. In that method we 
chant the ten santi pathas, dakhsinamurty slokas and do namaskara for each sloka. Half 


Dakshinamurthy sloka is chanted in the beginning and the other half at the end., For each sloka 
namaksara is done. 


Dakshinamurthy sloka 5 slokas 
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Narayanam + Sankaracharyam Athsya + 
Sruti smriti + 

Sankaram + 

Isvaro Guru + 


Asubhani Niracashte Tanoti subha santatim Smriti matrena yatpumsam Brahma tan mangalam 
param. 


Ati kalyana rupatvat Nitya kalyana samsrayat Smartrunam varadatvacca Brahma tan mangalam 
param. 


Omkarascatha sabdasca 

Yairime gurubhih + 

Om Atha Om Atha Om Atha 
Sanno mitrah - Tai Up Siksha Valli 


The student asks for mangalya prarthana. Then HG Namaskaram Who is the embodiment of 
all devatas, Jananedriya devatas and Karmendriya Devatas. The glorification of HG as the very 
Vayu or Prana Tatvam which is in front of me. HG is the embodiment of all virtues. You are 
Rtam. etc. Then prayer for guru sishya Rakshanam. May both be protected so that there can be 
healthy communication. 


2) Sahanavavatu - Tai Up Brahma Valli 


First is prayer for guru sishya rakshanam. again for communication. Then guru sishya 
prayatna praarthana. Prayer for putting forward sufficient effort for communication and 
understanding respectively. Students should have active participatory involving listening. 
(viryam karavavahai). Not only during communication but also before also sufficient effort. Both 
for teacher and student it is required. Listening will not be fruitful otherwise. The third part is 
guru sishya sauhardah - mutual goodwill between both of them. Compassion towards student 


on the part of teacher and in the teacher on the part of the student. This will 





. Especially this is required when two people live together. When 
constant relationship and interaction is there and a set up is there it is essential. 


3) Yaschandasam - Tai Up Sikshavalli 


For developing medha sakti well known prayer. The following things are asked for in this prayer. 
He asks of grahana sakti. Oh Lord let me able to grasp the teaching. Secondly he asks for 
jnanam. Let me gain the aikya jnanam. Third he asks for sarira yogyata. Let my sthula sariram 
and sukhsma sariram be fit enough for this great pursuit. Fourth the student asks for continuos 
sravanam without obstacles. Finally he asks for dharanam. It is not enough that I go on 
listening. Srutam me gopaya. 


4) Aham Vrkshasya - Tai Up Sikshavalli 
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This is another well known japa meant for atma jnana siddhi. Previous one is for rmedha sakti or 
memory power. In this we are quoting the statement of a great Brahma jnani. He is known as 
Trisanku. It comes after gaining this knowledge. In this he says that 1) I am as great as Isvarah I 
have got isvara sakti and am omnipotent like Lord. I invigorate the whole creation. Then he says 
Am 






. All lord's glories are my glories. Then thirdly he says 3) I have got the 





in the world which is Brahma jnanam. He may not know what he says but chants 
as japa and in due course he may gain that. 


5) Purnamadah in Br .Up 


Three points are highlighted in this. 1) Aikyam between jiva and paramatma is pointed out. 2) 
Jiva and Paramatma are having karya karana sambandha. Jiva is karyam and Paramatma is 
karanam. First we talk of aikyam and then talk of sambandha of karya and karanam which points 
out bheda. So aikyam is from the stand point of atma and karya karana sambandha is from the 
standpoint of anatma 3) Most importantly of these two atma and anatma atma alone is satyam 
and if you remove atma anatma cannot exist independently and so anatma is mithya. 


6) Apyayantu (Chandogya and Kena) 


The student asks for the following blessings. 1) Sarira yogyata. So see how much value is given 
for sariram. They understood the importance of sariram. Sariram includes sukhsma sariram also 
consisting of 17 organs . It is fitness of body. 2) He asks for faith in Brahman until he 
understands Brahman. When we say Brahman cannot be known through sense organs, Brahman 
cannot be handled through karmendriyas, Brahman cannot be thought of, It is not available for 
transactions. The descriptions of Brahman will make him conclude that it is not there. Many 
philosophers say Brahman is Horse horn. So he may say Brahman is not. So naham Brahma 
nirakuryam - so that one day I am able to understand it as knower. Let me have sraddfha till that 
time. 3) Then he asks for isvara anugraha. let not Brahman also reject me. Let me not negate 
Isvara and let not isvara desert me. 4) He asks for deivi sampath.let me enjoy all the virtues 
required for the gaining of jannam. Atmani upanishatsu -- dharmah is devi sampadah. Abhayam 
sattva + Amanitvam + 


7) Vang me manasi (Aitareya Up of Rig Veda0 


Student asks for arjavam or harmony of thoughts and words. 1) Let there not be any split 
between thought and word. We can include deed also. Concordance between all the three 
personalities. Kayika etc. 2) He asks of grahanam or capacity to grasp the teaching. May the 
Lord bring Vedic knowledge to me. Let Veda come to me. Even if I do not want. 

. 3) Dharanam is asked then. Retention of whatever I have heard. 4) 
Anusaranam - let my life be in keeping with my learning. Let me not be Dr. Jackal and 
Mr.Hyde. 5) Guru sishya rakshanam - Let both be blessed with good health so that this great 
yajna can continue. 


8) Bhadram no apivataya manah - It is interpreted in two ways. Vataya - Lord please gently lead. 


Take me by your hands. Take ee . Where? To Bhadram the auspicious thing which 
atman or Brahman or truth. It is ] 
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It is addressed to mind itself in the second vyakhayana Apivataya nah. Please lead us to 


Brahman. Nah means asman. Either way the essence is we want to reach Brahman. 
9) Bhadram + Atharva Veda 


Student asks of two things. 1) Mangalya prarthana. Bhadram means mangalam. Svasti also is 
mangalam. 2) For sarira yogyata. 


10) Svetasvatara Upanishad of Krishna Yajur Veda 


The student says I am surrendering to the Lord. Saranagati mantra. I am surrendering to you O 
Lord. It is your job to rescue from samsara me. Provide guru and if he is not competent make him 
competent. If I am not competent make me competent. All responsibilities. It is a beautiful 
surrender attitude. 


That lord is glorified here. Yah brahmanam purvam vidadhati. You created Brahmaji himself 
before creation. Brahma is HG. I surrender to that Isvara who created HG. Not only that. That 
isvara alone sends the Vedas to HG. HG is also a disciple of Isvara. He gets Vedas from Isvara 
alone. The only difference is Brahmaji does not require systematic teaching. It is telepathy. It is 
sent in an invisible manner. Brahmaji grasps the whole thing through tapas or intuition as it were. 
Such a lord tam devam Mayasahitam Brahma I surrender. 


What is the name of that Isvar? He is atmabuddhi prakasam. Atma buddhi means atma jnanam. 
— One who reveals. I surrender to that lord who is the revealer of self 

knowledge. yuktanam + Student says 

that. You should reveal that self knowledge for my sake also. Why do I want it? Because I am 

mumukshu seeker of moksha. So I surrender unto you With this dasa santi mantra is over. 


11) Brahmadibhyah beginning from HG, vamsa rishibhyah - to all rishi parampara. Vamsa 
rishi - at the end of Br. Up a parampara was given. They are vamsa rishis. They all have done 
what? They have perpetuated this teaching. Torch bearers of this knowledge. So mahadbhyah. 
So each one is great. We cannot compare them. TO al of them my namah prostration. Because of 
my association with them either directly or through their texts I have discovered the great truth. 
It is I am that Brahman. What type of I. Sarva upaplava rahitah. Upapalavah means doshah 
Sarva dosha rahitah. Nirdosham hi Samam Brahma. Suddham ityarthah. Prajnana ghanah 
which is nothing but pure consciousness. Svarupa jnanam. Which is pratyagarthah which is 
inner essence or inner reality. Antaratma. Such I am identical with Brahman. I remember this 
knowledge which I got with the blessings of all the teachers. 


At the end of the class conclusion with the traditional manner. 


Next five slokas of dakshinamurty sloka is chanted. 


The prayer verses are not uniformly chanted everywhere. In some books some were missing. Or 
some different verses are there. Dasa snati is uniform. 


Narayanam -- 
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I remain saluted to all our gurus. Anatah asmi. Santatam means always. This paramapra started 
from Narayanam who is first acharya which we saw in Yo brahmanam vidadhati. Padmabhuvam 
is Brahmaji or HG. From Vishnu’s navel lotus came and Brahma appeared from the lotus. 
Padmat bhavat sambhavati utpadyate iti padmabhuh. tam brahmanam. He is second acharya. 
Svayam bhata Vedah. He got it from Vishnu invisibly. Vasishtha is disciple of Brahma. Each one 
happens to be putrah as well as sishya. Vasishtasya son is Sakti. He is also Vasishtha’s disciple. 
Sakti’s putram and disciple is Parasara Rishi. Vyasah is son of Parasarya. Also disciple. So he is 
called parasaryah. His son is Suka. + sukatatam taponidhim. Vyasa is 
great grandson of Vasishtha. Sakti’s grandson putra and son of parasara and father of Suka. Four 
generations in this sloka and including Vyasa five generations. 
and only no more son. Gaudapada is sishya of Sukha. The great author of Karikas on Mandukya. 
. His sishya is Govinda Bhagavad Pada. Atha asya 
sishyam is Sri Sankaracharya. His disciples are not one but four. Padmapada, Hastanmalaka and 
Totaka and Varttikakarah is Suresvarah. These are famous disciples. Not four only. If ordinary 
ones can have many Acharya must have been having in thousands. These are 
When they write some works the name is remembered. Gaudapada is popular because of karikas. 
Not Govindapada. Suresvara because of varttika. Padmapada for pancapadika. 


Padamapada came walking along the river. When he walked one one lotus appeared wherever he 
put his feet. So padmani pade M orum whose vision of Brahman is as clear as 
amalaka in the palm. Berry. Third is . He wrote certain works in the meter called totaka 
metre. Totakashtakam is very famous where he glorifies Acahrya. It is in totaka metre. He also 
wrote s taking the essence of Sruti. About 170 verses. That was also in 
Totaka. comes. Suresvara wrote varttikam on 
Brhadarnayaka Bhashyam (more than 12000 verses) and Taittiriya bhashya and so he is called 
varttikakra. Varitikam is a commentary in verse form. Not only an ordinary commentary but a 
critical commentary is called varttikara. Vatikakra can criticize the original which he comments 
upon. Further parampara also continues. It s continued until now. How do you know. I am able to 
learn. So it continues. The enumeration beyond Padmapada etc are very big and so he simplifies. 
Anyan means all other acharyas upto my guru. Some directly and some are indirectly. All of 
them I worship. 


Sruti smriti + 
I salute / offer my worship to Sankaracharya Who wrote commentary on basic texts of Vedanta. 
He is the abode of all the scriptures in the form of Vedas (Vedic wisdom) with both artha 


grahanam and artha grahanam. He is abode of smritis. Wisdom contained in them. He quotes 
from Manu SMriti profusely. He is the abode of Puranas. Wisdom contained in puranas. In 








Vishnu Sahasranama Bhashyam he 
We include Itihasam also. He ae Mahabharata also profusely. It is 
seeing it. If he could quote off hand he must have had computer brain. So alayam of scriptural 
wisdom. Not only that,. He was the abode of compassion also. Otherwise he would not share his 






wisdom with others. He did not patent his wisdom. he 
Bhagavad Padah he is. Means one who leads all the people क Bhagavan. 
. He takes so close that he makes them say lord is not away from me but 
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myself. He is loka sanakrah. The bestower of mangalam. manglaam karoti iti sankarah. Sam is 
atmananda rupa mangalam. To whom does he give it? He is helping all the generations all the 
time all over. So loka sankaram. 


Sankaram + 


In this verse the disciple student is offering prostration to Sankaracahrya and Vyasacharya. 
Punah punah - again and again I salute them. They are not ordinary jivas. They are avatara of 
Lord. Bhagavat avatara bhutau. Both are incarnations of Lord. How? Sankaracarya is Lord 
Sankara or Siva. Lord Siva is born as Sankaracarya. Vyasa is the incarnation of Lord Vishnu. 
Kesava Avatara Bhutam Vyasacaryam. He got the name badarayana because he is supposed to 
have done tapas in Badari which place is full of berry. 


Both did what? Vyasa wrote Brahmsutra and Sanakra wrote a commentary on that. Both have no 


fight between them. Sivasya hrdayam Vishnuh and Vishnosca hrdyaam sivah. Sutra bhashya 
krtau. They wrote sutram and bhashyam. I offer prostration to both of them. 
is interpreted in two different ways. Popular interoperation is those who have written sutram and 
bhashya. Krit is karta Second is given by Kalyana Sundara Sastrigal. Bhashyam is not sutra 
bhashyam. It is Upanishad bhashyam. It is commentary on Upanishads. He 

. Vyasa did what? He also wrote sutrams which are sangraha 
of Upanishads. Condensation of what? It is of Upanishads. Vyasa condensed the Upanishads and 
Sankara expanded them. Sangraha karta is Vyasa and vistara karta is sankara. It is very 
significant because it removes one big misconception which is possible. It is that Vyasa becomes 
founder of Vedanta philosophy being sutra karta like other six astika darsanams are given in the 
form of sutrams. All of them are invented by those rishis. We will conclude that Vedanta 
darsanam is a product of Vyasa’s intellect. It will become a paurusheya darsanam. The problem 
is that any such darsanam will have lot of defects because every intellect is intrinsically limited. 
Purusha buddhi doshas are there. Now they are not invention of Vysacarya but its the teaching 
extracted from the Upanishads. Upanishad is and it is revelation 
coming from the Lord. So Vedanta darsanam is also apaurusheyam. When we call Vyasa as 
founder in the sense he extracted the teachings of the Upanishads and presented in the sutra form. 
Vyasa codified the teaching. In the case of others the philosophy was not there before they 
presented. So the above idea is conveyed by the second interpretation that both sutram and 





Isvaro Gururatemeti 


Here worship is offered to Lord Dakshinamurty. He is another form of Lord Siva, in his role as 
teacher. Lord Siva is seen as adi guruh or adi vedanta guruh and then he gets this name. He is 
called so because he is the only lord who is south facing. . Dakshina is 





south. . Murti the form of body. One whose physical 
body is facing south wards. South direction represents death. Yama’s direction. Dakshinamurty is 
facing death means he is not at all afraid of death. AII t a other . Even 
prostrating you ask it is not south? When there is a fever 

and take medicine. South represents mortality. Dakshinamurty is saying that you look 


at me and you will become free from fear of death. Mrtumjayah he is. Whoever approaches him 


also does not have fear. How will he give fearlessness. By giving guru and teaching Brahma 
vidya. 


oes appears in three forms. Isvarah guruh and atma or jiva or sihsya. 
the subejct 


matter. All these three are that one lord Dakshinamurty alone. Vedaischa+ Vishnu said I am all 
the three (in 15१ chapter) and here Siva also same three forms. Vibhagine means one who 

Does that mean he has divisions. You said nirvikalpha etc. It is a seeming 
division like ghatakasa and mathakasa division. It is aupadhika division Originally his nature is 
al pervading caitanyam. Like the space. Indivisible consciousness. He is sopadhika and 
nirupadhika rupa both. 


Asubhani niracashte + 

In this the student says that Brahman is the most auspicious thing in the world. Brahma eva 
param mangalam. Pavitranam + Original auspiciousness. It is so auspicious that by merely 
remembering the Brahman we will get mangalam. Smriti maena a nmangalam. 
That Brahman means that Isvarah is the supreme mangalam. 

Brahma sambandha. Brahman removes all obstacles to the pursuit of ananda. Tanoti subha 
santatim - it gives auspiciousness continuously. Santatim is constant flow of auspiciousness it 






gives rise to. All by what? By mere remembrance. One need chant something on Brahma or 
Isvarah. Such a Brahman is most auspiciousness one. 


Ati kalayan + 


Brahman is kalayanarupam. It is most auspiciousness one. Nitya + It is auspicious at all times. 
Smartrunam + It bestows upon seekers all the boons. It fulfils all the wishes of the devotees. 


Smartrnam varan dadati iti. So Brahma is kwown as mangala svarupanm. 


Yairime + 


This is the verse written by Sankaracharya in his Taittiriya bhashyam He writes this prayer 


before writing the bhasyam. If I am writing the commentary the credit does not go to me at all. 
What I have done is only presenting the arguments and commentaries which have been there 
have been before me. Many acharyas have written commentaries and even thought of and that 
alone I am writing or presenting. It is not my original contribution It is only my perpetuation. It 
indicates his humility. He does not want to claim any glory for what he has done. Gurubhih + 
All the Upanishads have been already commented upon by all previous acharyas like Govinda 
bhagavad pada etc. in written form or verbal form. 


How did they write the commentaries? Padavakya + According to the rules of interpretation. It 
is not according to their whims and fancies. But there are rules of interpretation. These rules are 
contained in three sastrams Three sciences deal with these rules. 


1) Pada meaning grammar. Meaning of every word should be derived according to the rules of 
grammar. In Sanskrit every word is derived from roots by additions of prefixes and suffixes. Root 
has meaning and prefixes and suffixes also have meanings. So I cannot take any meaning I like. 
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This grammar is two fold. One is vaidika vyakaranam which is exclusively meant for vedic 
interpretation. Using this they have interpreted. 


2) Vakya MT ameter meaning . It 15 another big science which is exclusively 






designed for the It deals with sentences. How the meaning of a 






sentence will be influenced by the 
etc. How to find out exact meaning. It is called vakya sastram. 


In our ordinarily life we use them. Suppose a person taking his car and the other person is 
? The person inside the car asks ‘do you 
somewhere’? The question asked is where you are going. He should have 


standing out. The other person asks 





told where he is going. But he understands the intention of the question. 

. Intended meaning is different. In Veda every statement has to be analyzed to find out what 
is uktih and what is vivaksha. So many factors are taken into account for finding out intention. In 
personal transactions we can find out from the other what is his intention. In Vedas we do not 
have any means to cross check as the author is not in front. So we have to have a rigorous 
training to find out what is the vivaksha. 


3) Pramana sastram the science of logical thinking. It is tarka sastram. 


I am only going to represent that. For doing that job properly I seek the blessings of those purva 
acahryas. What a humility. 


Omkarascatha + 


Here the glory of two words om and atha is mentioned. They are considered to be auspicious. 
Why glorious? Because these two words have been uttered by Brahmaji himself before creation. 
In 17" chapter - Om tat sat iti nirdesa Here also it is same. Om and atha - both these words, 
kantham + they came out of Brahma's throat. When? Even before srishti came. Brahmaji uttered 
these two words. Some interpret it differently. The word is kantham bhitva. Bhitva means 
piercing and or breaking open. These two words did not come through the mouth of the lord. It 
directly came from throat. No ecchil. 


Why did he utter these two words. He wanted the creation to be perfect one. So he uttered these 
two words. So he became successful So world by itself is wonderful. So we also start our 
pursuits with om and atha. So we chant these two words three times. 


Now all prayer mantras are over. 


We will see brief outline of the entire Brahmasutra. 


रत्नप्रभाटीका उपोद्घातः 
इह (बेदान्तशास्त्रे) (इह वेदान्तशास्त्रे श्रवणविधिः उपलभ्यते इति अन्वय: |) खलु स्वाध्यायोऽध्येतव्यः (श.ब्रा 
११.५.७) इति नित्याध्ययनविधिना अधीतसाङ्ग' स्वाध्याये (अधीतसाङ्गस्वाध्याये अधीतः अङ्गैः सह स्वस्य 





Vedangas are useful aids in the study of Vedas. So they form part of the Vedic study 
शिक्षा कल्पो व्याकरणं निरुक्तं छन्दसां चयः। 


ज्योतिषामयनं चैव वेदाङ्गानि षडेव तु ।। 
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आत्मनः अध्यायः वेदः येन सः। तस्मिन्‌ पुरुषे विषये। अधीतसाङ्गस्वाध्यायेन आपातनिर्विशेषब्रह्मज्ञानवन्तं 
पुरुषं उद्दिश्य विधिः उपलभ्यते इति भावः।) (श्रबणविधिवाक्यानि उदाहरति - तद्विजिज्ञासस्व इति) 
तद्विजिज्ञासस्व (तै.३.१) सोऽन्वेष्टव्यः स विजिज्ञासितव्यः (छा ८.७.१) आत्मा वा अरे द्रष्टव्यः श्रोतव्यः 
(बृ.२.४.५) इति श्रवणविधिरुपलभ्यते | 


There is a general injunction of study in the Vedas that “One must study one’s own 

branch of Vedas. In respect of such as person who has studied the Vedas alongwith the six 

limbs of it viz. auxiliary books called vedangas in compliance with the above vidhi, a vidhi 

of listening such as “May you desire to know that Brahman”, “That Brahman should be 

inquired into and desired to be known”, The self Oh Maitreyi should be seen and listened 

to.. is obtained in the Vedas. 
Every one should study and recite daily one’s own Vedas as per the vidhi vakya svadhyayo 
adhyetavyah. This is called samanya vidhi. There are also other vidhis in the Vedas as to what is 
to be done and what is to be avoided (Vidhinisdhedha). When you follow this general adhyayana 
vidhi and study the Vedas with vedangas, then you come across few other vidhis also. You come 
to know about the occurrence of such sentences as “May you desire to know Brahman etc. as 
above. This vidhi is called sravana vidhi. Adhayana vidhi is simply committing to memory of the 
Vedic mantras. Then comes sravana vidhi which involves analysis and inquiry into the meaning 
of them, especially of Vedantic sentences. 


The word that comes before srotavyah is drashtavyah. Atma is to be seen i.e., known as clearly 
as seeing. What is to be done for that purpose. Then comes sravana vidhi. So sravana vidhi 
means here only an inquiry into the meaning and tatparya of the Vedanta vakyas revealing 
identity. For knowledge, one has to only enquire / to do vicara an and nothing else. 


Here a doubt may arise about the compliance with adhyayana vidhi Unless one studies the Vedas 
one cannot come to know about the adhyayana vidhi and unless one comes to know about 
ahdyayana vidhi one cannot engage himself in the study. How do you account for the 
compliance of the adhyayana vidhi. There is anyonya asraya dosha is there. 


The answer is Vedas are revealed texts. By word of mouth they are passed on from teacher to 
disciple and from father to son. So the 

also. Even when the tradition is not in vogue at any given time, the cultural tradition being 
inseparable from spiritual tradition, took care of passing on this vidhi and thus one is promoted to 
study the Vedas. 


Now there are different meanings or interpretations available for the significance of sravana 
vidhi in the sentence atma va are drashtvyah + which do not reflect the right one. So to eliminate 
those wrong meanings, the tikakara gives the meaning of it here by yasyarthah + iti 


तस्यार्थः (तस्य श्रबणविधेः अर्थः) - अमृतत्वकामेन (मोक्षकामेन तेन मुमुक्षुणा।) अद्वैतात्मविचारः (विचारो 
नाम ऊहापोहात्मकमानसक्रियारूपः) एव (एवकारस्य उभयत्र अन्वय: | अद्वैतात्मविचारः एव। वेदान्तवाक्यैः 
एव।) वेदान्तवाक्यैः कर्त्तव्यः इति। 
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The purport of this sravana vidhi is “ An inquiry into the non-dual nature of atma alone 
should be done through the sentences of the Upanishads only, by any one who is desirous 
of gaining moksgha. 


In and through all activities or pursuits every one without exception is seeking moksha only. But 
not recognizing the fact that the objects of the world cannot give that moksha and it can be 
gained only by knowledge of the self as revealed by the sruti, they desire for the limited objects 
which appear to have the capacity to create an impression that they are capable of fulfilling the 
above basic desire for moksha of human beings of those who do not have viveka. 


Amrtatva kamah is one who has analyzed the nature of objects and the limitations of sense 
pleasures and thus has come to the conclusion that the wordily pursuits will not satisfy the desire 
to gain moksha. What should be done by him for that? 


Atma vicarah kartavyah He should do atma vicarah. He should enquire into the nature of atma. 
But everyone knows atma. No. What everyone knows is dvaita atma. He knows atma as body or 
mind. Jiva is taken as atma. So atma vicara here is advaita atma. It is brahmavicara or 
brahmatma aikya vicarah. How to do that? There comes sravana vidhi. Vedatna vakyaih eva 
vicarah kartavyah. This inquiry has to be done through the sentences of Vedanta vakyas. They 
are the pramana for this. 


Uhapoha - Full discussions. Considering the pros and cons as to what is to be negated and what 
is to be accepted. Purely a mental analysis of this is called vicarah. In other words uhapopha is 
raising objections to the intended meaning and answering them, thereby the doubts are 
eliminated. Thereby the doubts are eliminated. An analysis in which uhapoha is there is called 
vicarah. 


The anyonya asraya that we talked about before with respect to adhyayana vidhi can apply here 
also in that only after studying the Vedanta and knowing the nature of Brahman that it will be 
possible to have nitya anitya vivkea. If Brahman is not known eligibility is not there. If Brahma is 
known eligibility is not necessary. The answer is on the same lines. In the course of Veda 
adhyayana one comes across various texts which declare that Brahman is eternal and siddha 
vastu, that karma phala is anitya and so on. But because it has not been systematically inquired 
into, it is not free from doubt or vagueness, So Veda adhyayana kindles the desire to gain clear 
knowledge. 


इह खलु In the Vedanta Sastra श्रवणविधिः the injunction of listening इति such as तद्विजिज्ञासस्व may 
you strongly desire to know that सोऽन्वेष्टव्यःस विजिज्ञासितव्यः He should be sought after. He should 
be desired to be known आत्मा वा अरे द्रष्टव्यः श्रोतव्यः Oh Maitreyi the atma should be seen, should 
be heard of उपलभ्यते is obtained (seen). स्वाध्यायोऽध्येतव्यः इति नित्याध्ययनविधिना अधीतसाड्र॑ स्वाध्याये In 
respect of a person who has studied (अधीत) his own Veda (branch of his Veda) (स्वाध्याय:) along 





$ Vedangas are useful aids in the study of Vedas. So they form part of the Vedic study 
शिक्षा कल्पो व्याकरणं निरुक्तं छन्दसां चय: | 


ज्योतिषामयनं चैव वेदाङ्गानि षडेव तु ।। 
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with Vedangas (साडू) because of the compulsory injunction that this Veda should be studied 
(नित्याध्ययनविधिना). तस्य Of that injunction of listening अर्थः meaning (is as follows) - अमृतत्वकामेन 
By the one who is desirous of gaining liberation अद्वैतात्मविचारः inquiry of the non-dual atma i.e 
Brahmatma एव alone वेदान्तवाक्यैः through the sentences of Vedanta कर्त्तव्यः should be done इति। 


There are three kinds of injunctions. 1) Original Injunction (Apruva vidhi) 2) Restrictive 
Injunction (Niyama Vidhi) 3) Exclusive Injunction (Parisankhya Vidhi) Niyama vidhi is that 
which restricts something that is known only as a possible alternative. It is already known to us 
that we can remove the husk of the grains by threshing them or splitting them with nails. When 
both the alternatives are open to us, husking by means of threshing is purely optional. There is 
however the injunction which says one should thresh the rice grains. Since this vidhi specifically 
states that the husking shall be done by threshing only. it is niyama vidhi. Because of this vidhi 
the other alternative of spitting with nails which is also known to us seems to be totally 
eliminated. (Mimamsa Paribhasha ) When something may be taken to refer to both alternatives 
simultaneously the vidhi that precludes one of them is called Parisankhya Vidhi For instance, 
“One should catch hold of the rein of the horse by saying..” In the absence of this vidhi the 
sacred text expressing the seizing of the rein would apply to seizing the rein of the donkey as 
well. 


तेन काम्येन नियमविधिना अर्थाद्धन्नात्मशास्रप्रवृत्तिः वैदिकानां पुराणादिप्राधान्यं वा निरस्यते इति वस्तुगतिः | 


Keeping that seeker of knowledge in view, in order to establish logically the four-fold 
relationship which is useful in beginning the study of the sastra which is of the nature of 
having to be listened to, Lord Badarayana wrote this sutram. Hereafter, therefore an 
inquiry should be undertaken to know Brahman 


वाशब्दः चार्थे | विधिप्राधान्यविचारस्य विधिसन्निहितवेदान्तवाक्याकाङ्क्षसत्वेन पुराणादिप्राधान्यादे: 
निराकाङ्क्षत्वात्‌ इत्यर्थ: | वस्तुगतिः वास्तविकं ज्ञानम्‌। 


The true understanding is as follows: By that restrictive rule (that atma should be listened to..) 
that gives what is desired, the pursuit of those who are eligible to the study of the Vedas towards 
those scriptures that deal with plurality of self i.e., atma is distinct from Brahman is negated and 
also the importance of mythology etc. 


Because there is this niyama vidhi of sravana etc for the sake of gaining moksha which means a 
mumukshu should listen to Vedanta vakyas and do the eqnuiry into the nature of nondual atma 
we understand that there are sastras that talk about self as many and there is bhinnatma sastra 
pravritti. For instance Jyotisha is talking about many jivas and not advatia atma. Puranas talk of 
dvaitam. Al these fall under apara vidya. Sruti seeing a qualified student who is mumukhsu 
addresses him saying you should not engage yourself in sastras that talk of duality. You should 
enquire into advaita purpose only. For this purpose Vedanta has provided a sravana vidhi only to 
divert the mumukshu from studying any other sastra other than Vedanta which alone deals with 
advaita atma. The vidhi obtained in atma va are drashtavyah is thus accounted for. 


The word pradhanyam is used in the tika because in puranas also Brahma vidya is talked about. 
In Brahma sutra itself there is a pada where Purana vakyas will be discussed. Puranas are useful 
so long as they are in keeping with the Vedanta sastram. But essentially they talk of bhinnatma. 
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Madhvacarya quotes profusely Puranas in support of his dual darsanam. So puranadi 
pradhanaym nirasyate. 


Thus an exclusive vidhi leads to elimination of one of the two alternatives to both of which 
something may be taken to refer to simultaneously, Apurva vidhi tells something which was 
totally not known like the vidhi one should sprinkle the rice grains. In the absence of this vidhi 
the action of sprinkling rice grains would never be known. So the difference between apurva 
vidhi and the other two vidhis is that in the case of former it tells something which was not 
known at all before and in the case of latter it leads to elimination of one of the alternatives 
which are already known. 


A kamya vidhi is a vidhi the compliance of which entirely depends upon the desire to gain the 
results relating to it. If a person desires to get the result of heavens he should perform the 
sacrifice known as jyotishtoma (ज्योतिष्टोमेन स्वर्गकामो यजेत I). This is kamya vidhi. Sravana vidhi 
is a kamya vidhi because there is a result for it in the form of moksha. Whoever desires moksha 
pahla should comply with sravana vidhi. So विधेः काम्यत्वं नाम कामनाविषय-साधन-बोधकत्वम्‌ | 


A niyama vidhi is a vidhi or rule which lays down or specifies something which in the absence 
of that rule would be optional. विधिरत्यन्तमप्राप्तौ नियमः पाक्षिके सति. Sravana vidhi is a niyama 
vidhi because moksha cannot be gained without sravana. Only through the advaita atma vicara of 
upanishad vakyas moksha can be gained. Niyama is of two fold. अमृतत्वकामेन वेदान्तवाक्यैः एव 
अद्वैतात्मविचारः कर्तव्यः, अद्वैतात्मविचारः एव कर्तव्यः 


तत्र कश्चिद्‌ इह जन्मनि जन्मान्तरे वा अनुष्ठितयज्ञादिभिः नितान्तविमलस्वान्तः अस्य श्रवणविधेः को विषयः, 

किं फलं, कोऽधिकारी, कः संबन्धः इति जिज्ञासते। 
On the above sravana vidhi bing found in the scriptures of Vedanta a person who has 
become very much free from the impurities like raga dvesha because he has properly 
(followed and) performed the various daily and occasional rituals with the attitude of yoga, 
either in this birth or in the previous birth and who comes across this sravana vidhi, he 
desires to know what is the subject matter of this sravana vidhi, what do one gain out of it, 
who is qualified person for this sravana and what is the connection betwe3en the sastra 
and the subject matter or between the subject matter and the results. 


तत्र - श्रबणविधौ उपलभ्यमाने सति। (सति सप्तमी) 
नितान्तम्‌ - (अव्ययम्‌) अत्यन्तं निर्मलं स्वस्य अन्तःकरणं यस्य सः नितान्तनिर्मलस्वान्तः। सः जिज्ञासते 
इत्यन्वयः | 


A person gains purity of mind only by the performance of actions as karmayoga. Actions include 
yajnadi karma. The yoga or attitude is of two fold. One is at the level of performance of action 
known as isvararpana buddhi and the other is at the level of results of action known as prasada 
buddhi. In the former attitude one has to understand lord as creator of this jagat and 
karmadhyaksha. Actions are done for the sake of lord to please him and as an expression of one’s 
gratitude. In the latter attitude one has to recognize lord as karma phala data. 


If one gains knowledge without undergoing karma yoga anushthanam, we have to presume that 
they must have practiced karmayoga in their previous birth and they were born with relative 
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antahkarnasuddhi. Without karmayoga we cannot connect anything in sastram. So tikakara says 
janmantare va. 


The actions are sadhanam for a mumukhsu and so they are in karana vibhakti. (Anushthita 
yajnadibhih. Sravana vidhi is there for such a person whose mind is pure due to this sadhanam. 
Sravana vidhi is atma va are drashtavyah...It is going to be sravana of Veda alone. But is it 
karma kanda or jnana kanda or both? What is the subject matter of sravanam .. these questions 
arise in his mind and he desires to know about them. 
तं जिज्ञासुमपलभमानः भगवान्‌ बादरायणः तदनुबन्धचतृष्टयं श्रवणात्मकशास्त्रारम्भप्रयोजकं न्यायेन निर्णेतुमिदं 
सूत्रं रचयाञ्चकार - अथातो ब्रह्मजिज्ञासा इति। 
Keeping that seeker of knowledge in view, in order to establish logically the four fold 
relationships which is useful in beginning the study of the sastra which is of the nature of 


having to be listened to, Lord Badarayana wrote this sutram : “Thereafter, therefore, an 
inquiry should be undertaken to know Brahman” 


Bhagavan Badarayana wrote this sutram addressing such jijnasus as mentioned in the previous 
line. the word Bhagavan has many meanings. Some of them are as follows: 


sees F3 toe = gem + wat a 
Sag Fe ES स्वरा । 
सटु C Eat D aee oe = + + EPS ded + + 
रंद स्त्रीँ अस्तं ड ह्यं SHS demi 
“One who has the knowledge of creation and dissolution, of birth and death of creatures 


(i.e., of good and bad results of them which decide their birth etc) and of ignorance and 
knowledge (and so he does not come under avidya).” 


Also bhagah asya asti iti bhagavan. One who has the sixfold wealth si called bhagavan. 


JE ÒE v» $ S zia + + Sas + s wR ह sal 
“छं eters ears eal) adl | 
BRE ere हंटर FE SSIES | | 
“Absolute prosperity, virtue, fame, affluence, dispassion and freedom - these six is called 
bhaga.” 


Or भवं निहत्य योगं ददाति इति भगः।. One who destroys the limited existence and gives the 
knowledge of Brahman or paves the path to knowledge is called bhagavan. Sri Vyasa is like 
Lord. He is considered to be an incarnation of Lord Narayana. श€ रं श€ राचार्यम्‌. ... Or he is 
called Bhagavan because he has the knowledge of Bhagavan that is param Brahman (भगवत: 
शानम्‌). From the standpoint of knowledge I am also bhagavan. I am every thing. Vyasa is also 
bhagavan from that standpoint. But there is a difference. While lord is sasrvajnah and sarvavit, 
Vyasa also is like that Sarvajnah. I do not know the details of everything. Badarayana knows a 
lot. So he is Bhagavan. 


He is claled Badarayanah because of the following reaosns. बदरा: बदरी वृक्षा: (berry trees) यस्मिन्‌ 
देशे सन्ति सः देशविशेषः बादरः। स एव अयनं स्थानं यस्य सः बादरायणः |. One for whom the place of 
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stay is badara is called Badarayanah. The णकार: is because of the sutram “अट्कुप्वाडनुम्‌ 
व्यवायेपि |. 8.4.2” 


Such Vyasacarya who is bhagavan and Badarayana seeing a jijnasu as stated before, lists 
anubandha catushtaya which is stated at the beginning of every text. It is like no objection 
certificate to be received before constructing any building in the cities and towns. Vyasa waned 
to write brahmsutra text and there is a stay order brought in by opponents immediately asking for 
anubandha catushtaya. This anubandha catushtaya is important. 


Suppose any book is published and you have a feeling that you have not read it. It gives rise to 
the knowledge that you are ignorant of that book and one cannot stand that ignorance. The author 
through that book has created a complex in you. Until you know that it is either not useful to you 
or it is worthless (for which you have to read the whole book) the feeling that you have to read it 
continues. But you do not have time to read the whole book. In order to overcome this difficulty 
in olden days they had some kind of control over the indiscreet writing and publication of books. 
There was some self discipline. The convention was that the author has to present the four fold 
preliminary factors for any proposed text before they proceed to write on the subject. then it is 
possible for nay one to decide whether he is interested in the book or not by merely looking at it. 
They are 


तत्र अनुबन्धो नाम अधिकारी-विषय-सम्बन्ध-प्रयोजनानि (वे.सा ५) 


The qualifications of the student 2) The subject matter of the Text 3) Its connection to the text 4) 
and the necessity for its study viz the result of study. 


This anubandha catushtaya explains the necessity for writing the sutras. Because the Upanishads 
themselves are in a language of apparent contradiction their subject matter has to be ascertained. 
Different people have arrived at different purport for Upanishads. So mention of vishaya 
becomes very essential. The ascertainment of subject matter brings in other anubandhahs and 
thus the anubandha catushtaya becomes the prayojakam or karanam for the sravanadi vidhi to 
take place. So through reasoning Vyasa is going to determine that Vedanta has a separate 
anubandha catushtaya of its own and that it has got to be studied. 


This becomes necessary for the follw9ng reason also. The opponents will argue thus: By the 
samanya vidhi, the entire Veda has already been studied by a Brahmin. Why you again require 
another vidhi to study Vedanta? Suppose I ask you to study the Mahaabharata there is no need to 
tell you to study the last chapter also. The book includes the last chapter. Hence why you should 
say “Now Vedas are studied. Hereafter you have to study Vedanta.” Adhyayana vidhi includes 
sravana vidhi. Why do you state the second vidhi separately? 


The answer is even though Vedanta is included in the entire Veda as Veda antargata, the entire 
Veda taken as sabda Parma, still a separate study is enjoyed because there is bhinna anubandha 
catushtaya for Vedanta. The adhikari etc are different. 

ननु अनुबन्धजातं विधिसन्निहितार्थवादवाक्यैः एव ज्ञातुं शक्यम्‌। तथाहि तद्यथेह कर्मचितो लोकः क्षीयत 
एवमेव अमुत्र पुण्यचितो लोकः क्षीयते (छा ८.१.६) इति श्रुत्या यत्कृतकं तदनित्यं इति न्यायवत्या न जायते 
म्रियते वा विर्पीत (कठ १.२.१८), यो बै भूमा तदमृतमतोऽन्यदार्ततम्‌ (छा ७.२४.१) इत्यादिश्रुत्या च 
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भूमात्मा नित्यः ततोऽन्यदनित्यम्‌ आज्ञानस्वरूपमिति विवेको लभ्यते। कर्मणा कृष्यादिना चितः संपादितः 
सस्यादिः लोको भोग्यः इत्यर्थः। विपश्चित्‌ नित्यज्ञानस्वरूपः। परीक्ष्य लोकान्‌ कर्मचितान्‌ ब्राह्मणः 
निर्वेदमायान्नास्त्यकृतः कृतेन (मु १.२.१२) आत्मनस्तु कामाय सर्व प्रियं भवति (बृ. १.४.५) इत्यादिश्रुत्या 
अनात्ममात्रे देहेन्द्रियादसकलपदार्थजाते वैराग्यं लभ्यते। परीक्ष्य अनित्यत्वेन निश्चित्य, अकृतो मोक्षः कृतेन 
कर्मणा नास्तीति कर्मतत्फलेभ्यः वैराग्यं प्राप्रुयादित्यर्थः। शान्तो दान्त उपरतस्तितिक्षुः समाहितः श्रद्धावित्तो 
भूत्वा आत्मन्येव आत्मानं पश्येत्‌ (बृ. ४.४.२३) इति श्रृत्या शमादिषट्कं लभ्यते। समाहितो भूत्वा इति 
काण्वपाठः। उपरतिः सन्यासः। न स पुनरावर्तते (कालाग्निरुद्र उप २) इति स्वयंज्योतिरानन्दात्मक्मोक्षस्य 
नित्यत्वश्रुत्या मुमुक्षा लभ्यते। तथा च विवेकादिविशेषणवान्‌ अधिकारीति ज्ञातुं शक्यम्‌। यथा य एता 
रात्रीरुपयन्ति इति रात्रिसत्रविधौ प्रतितिष्ठन्ति इत्यर्थवादस्थप्रतिष्ठाकामस्तद्वत्‌। तथा श्रोतव्यः इत्यत्र प्रत्ययार्थस्य 
नियोगस्य प्रकृत्यर्था विचारो विषयः, विचारस्य वेदान्ता विषयः इति शक्यं ज्ञातुम्‌ | आत्मा द्रष्टव्यः 
इत्यद्वैतात्मदर्शनमुद्दिश्य श्रोतव्यः इति विचारविधानात्‌। न हि विचारः साक्षाद्वर्शनहेतुः, अप्रमाणत्चात्‌, अपि तु 
प्रमाणविषयत्वेन। प्रमाणं च अद्वैतात्मनि वेदान्ता एव। तं त्वौपनिषदं पुरुषम्‌ (बृ.३.९.२६) 
वेदान्तविज्ञानसुर्ना[तार्थाः (मु. ३.२.६) इति श्रुतेः। वेदान्तानां च प्रत्यगब्रह्मैक्यं famen तत्वमसि (छा 
६.८.७), अहं ब्रह्मास्मि (बृ.१.४.१०) इति श्रुतेः। एवं विचारविधेः फलमपि ज्ञानद्वारा मुक्तिः, तरति 
शोकमात्मवित्‌ (छा ७.१.३), ब्रह्म वेद ब्रह्मैव भवति (मु. ३.२.९) इत्यादिश्रुतेः। तथा संबन्धः 
अप्यधिकारिणा विचारस्य कर्तव्यतारूपः, फलस्य प्राप्यता रूपः, इति यथायोग्यं सुबोधः। तस्मादिदं सूत्रं 
व्यर्थमिति चेत्‌। 

न। तासामधिकार्यादिश्रुतीनां स्वार्थे तात्पर्यनिर्णायकन्यायसूत्राभावे किं विवेकादिविशेषणवान्‌ अधिकारी 
उतान्यः, किं वेदान्ताः पूर्वतन्त्रेण गतार्थाः अगतार्थाः वा, किं ब्रह्म प्रत्यगभिन्नं न वा, किं मुक्तिः 
स्वर्गादिवल्लोकान्तरम्‌, आत्मस्वरूपो वा, इति संशयानिवृत्तः। तस्मादागमवाक्यैः आपाततः 
प्रतिपन्नाधिकार्यादिनिर्णयार्थमिदं सूत्रमावश्यकम्‌। 


Adhyasa Bhashyam Introduciton 


Adhyasa means an error or mistake. Here Sanakra establishes that whole samsara that a human 


being suffers is due to a mistake. What a tragedy? This is very important. Once he proves that 
og mm Then 







, then he can easily say that 






the question comes why is there an error? 





. This is the essence of the bhashyam. So what should we do 
for adhyasa nivritti? Ajnanam has to go. That is by jnanam. So karmana, yogena, bhaktya etc na 
mokshah. Na anyah panthah ayanaya vidyate. 





For conveying this topic of adhyasa in Vedanta take a well known example of rajju sarpa. When 
there is a rope in front of you which is not clearly visible then there is a mistake of snake. Snake 
perception on a rope is called an error. Even kambar has used. Alangalil tondrum poymai aravu 
ena + Pancabhutas are mistake on Brahman. Like rope snake. We will go deeper into it as to 
how the error takes place. 


When does error take place? If the rope is completely not seen like in total darkness no mistake 


takes place. That is where we say ignorance is bliss. We do not see anything. In total ignorance 
no error. In total knowledge also no error. You see clearly this is a rope. Knowledge also is bliss. 
Ignorance is bliss - a sleeper is example. Knowledge is bliss - wise person is example. When 
does the problem comes? When or darkness you know there is something. 
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You have seen a picture called snake. Or he has gone to snake park and came. In his mind snake 
is wriggling. There is manda prakasa. There is something - this much is known. But he does not 
know what it is. There is something is called samanya knowledge or partial knowledge. That part 
of the rope as thingness, that , is called samanya amsa It is not covered by 
darkness at all. It is visible. It "OF . It is real. It is therefore called satya amsa. But 
because light is not dull what is covered is the jnanam that it is a rope. General feature is that it is 
a लम! पतता which is the specific feature or visesha amsa It is covered. So it is 
called . The fact is that there is a rope. Of this one part is covered and another part is 


not covered. When visesha amsa is covered, what will I do. aU have that is wriggling 






with snake and so in the place visesha amsa is covered 

Ropeness is replaced by snakeness. The snakeness is replaced visesha amsa. Samanya amsa is 
not replaced. That snake is mithya amsa. There is a snake - in this perception two amsas are 
there. Is is satyam. snake is mithya. In every error there is satya samanya amsa and there is a 
mithya visesha amsa. Real particular feature is covered and so an unreal particular feature is 
replaced. So when the knowledge takes place the correction is only in the visehsa amsa Then the 
fear caused by snake goes away. 


In the same way when a person says I am a samsari - a miserable person. Here also there is a 


samanya amsa and visesha amsa. ‘ 


It refers to a conscious being. It is 
anavrta amsa. It is satya amsa. Pratibodhaviditam matam. The ?. It is 


unreal. Like our snake. This unreal visesha amsa has come because of the covering of the real 


vishesha amsa. . Ananda or ananta or 
poornatva amsa. STS am when I say it is sat and cit. . This error is the cause of 


all problems. So we need not change the samanya amsam. We have to remove the wrong visehsa 


amsa by the torch light of Vedanta upadesa. The switch is tatvamasi button. I am Brahman 


knowledge takes place. it replaces the wrong specific feature. I am free knowledge takes place. 


Error Definitions 


This error can be defined differently by looking at it from different angles. They have studied 


this error so much. It is ‘epistemology’, the study of knowledge and error. The 

(error vishayaka bhashyam and not karmadharaya) is one and half a page. Commentaries galore 
pages and pages. There are erroneous opinions about error It is called khyati vada. We will see 
in brief later. 


From the standpoint of rope we can define error as misapprehension of rope. Mistaking the rope 
is error. It is called anyatha grahanm. Taking rope wrongly. It can be defined from the stand 
point of snake also. You say error is superimposition of snake. What is not there you 
superimpose on rope. A nonexistent snake is superimposed on rope. It is called adhyaropa or 
adhyasa. The third is that it is a combination of or a 

snake. ‘There is’ belongs to real rope and ‘snake’ belongs to unreal snake. Real samanya amsa 
and unreal visehsa amsa is error. . Satyanrta 
mithunikaranam. The mistaker does not know that there are two entities. He sees it as unitary 
perception. It is a long snake. Length is satya amsa. Is is satya amsa. Snake is anrta amsa. 
Poisonous snake. Poisonous amsa is anrta. Curved snake. Curvature is satya amsa. He mixes 
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them both and take them as one unitary entity. When a person says I am so and so he takes 
himself as a unitary entity, it has two amsas. You have mixed up satya and anrta amsa and create 
a jiva who is miserable. I am a conscious being. I am existent being. Conscious and existent amsa 
are satya amsa. I am fat. Fatness is anrta amsa. Jiva is neither pure atma nor pure anatma but a 
mixture of both atma and antama. This satyanrta amsa is striving for freedom. Sastram teaches 
how to remove the knot. 


Adhyasa Bhashyam of Sankara 
Six topics we can see in the bhashyam. 


1) Adhyasa Sankha (Objection to the idea of error raised by other systems of philosophy) The 
idea of error is error they say 


2) Adhyasa Sankha samadhanam (answering the objection). 
3) Adhaysa lakshanam 

4) Adhaysa sambhavana (showing the possibility of error) 
5) Adhaysa pramanam (The proof for adhyasa) 


6) Adhyasa upasamharah (conclusion of ahdyasa topic introduction.) For the sake of 
convenience we will rearrange the topics. 


Adhaysa Lashanam 


It is easy and brief. Sankara uses two definitions of adhyasa directly and third one is indirectly 


available. It is often quoted. No new idea is contained. It is popular being Acharya’s definition. 
Smriti rupah paratra purvadrshta avabhasah. Perception of an experienced object on a 
wrong locus. Here he is perceiving a snake which snake is already experienced before. I cannot 
superimpose a snake if I have not experienced the snake at all. So it is purvadrshtah. But upon a 
wrong locus that is rope. Second definition is atasmin tad buddhih. Perception of an object on 
wrong locus. He sees snake on a locus which is not snake. The third indirect definition is 
satyanrta mithunikaranam. I the immortal is seen as mortal body. it is error. 


Adhaysa Sankha 


This is raised by all other systems of darasanas. They say that this adhyasa is not possible Rope 


snake adhyasa is possible. But I can never accept mixing up of atma and atnatma. Any 


1) Rope is pratyaksha vishaya It is an object perceived in front. So I can mistake it. 


Pratyaksha vishaytavam is a condition. If the rope is elsewhere no mistake possible. It 
should be within the range of perception. 


2) Rope should not be known completely One should be ignorant of the fact that it is rope. 


Ajnatatvam is second condition 


3) There should be a similarity between what I superimpose and what is there in front, It is 


sadrsyatvam. I mistake rope for a snake which is similar to rope or a garland which is 
similar to rope or a crack on earth which is similar to rope. I do not mistake it for a elephant. 
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Shell is mistaken for coin because both have a similarity. Both are small and round and 
shining. Cakasakyam. So shell silver confusion is possible. 


4) A false snake is superimposed because I have experienced a real snake before and so I can 


mistake it. Purva anubhava janya samsakrah. 


In atma anatma adhaysa all these four are not there. All these four conditions are not applicable 
to atma anatma vishaya. Whom are you fooling? We are not fools to accept your statements. 
Unlike rope, 


1) atmais not pratyaksha vishaya for anyone to commit a mistake. 
2) Atma is not ajnata vishaya Rope is not known. But atma is nitya caitanya svarupam and 


svayam prakasah. It is of the nature of self effulgence. How can there be ignorance with 
regard to self evident atma. 


3) Thirdly similarity is not there between atma and anatma. What similarity is there? They are 
diagonally opposed. Rope and pushanikai is jadam or object I can say. here no similarity at 


all. One is subject and another is object. One is cetanam and anatma is jadam. One is all 
pervasive and another is alpa gatam. Nirgunam and sagunam. Tamah Praksavat + 





4) cl no enc ol ma oi hte ally 
experienced before. 


. Atma is real and anatma is unreal for you. Snake is 
what? 
will give vasana and from that vasana unreal anatma is 






projected - you cannot say. So all four conditions are not there. So atma anatma adhyasa is 
impossible. The whole teaching is based on adhyasa which is shaky foundation. Your 
teaching will fall apart. This is first topic. 


Adhyasa sankha samadhanam and Adhaysa Sambahvana 


These two topics are similar. We will jointly see. Sankara answers the objection with regard to 
each condition. 


1) First condition is that the thing which is mistaken should be pratyaksha vishaya. It should be 
an object perceived in front. Our answer is that it is not exactly the same condition. We have to 
modify it slightly. The first condition is presented wrongly. For a mistake to take place the 
the 
object cannot be mistaken. It should be a known object. It should be an evident object. 









. It should be a known object because an unknown 


. Atma is not an object in front but as a subject it is evident 
enough to commit a mistake. No doubt it is not prayaksha vishaya. It is not an object. Atma is 
evident as the subject and it is . Evidence should be either 
as subject or object. First condition is prakasamanatvam. Not pratyaksha vishayatvam. 
Aparoksha vishaytvam also to be included. Modified condition is fulfilled in the case of rope as 
well as atma. So error is possible. 


2) Second condition is anjatatvam. It should be not known as it is. It is partially unknown. Partial 
ignorance is the second condition. Amsika ajnatatvam. In the case of atma also it is partially 
unknown. I am when a person says ‘I’ indicates 
consciousness, cid amsa. ‘Am’ indicates existence, sat amsa. It is not known as Brahma asmi. So 
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partial ignorance also is there. . It is veiled by 


ajnanam. How do you =E E . They say I am sorrowful. If self 
ignorance were not there, Upanishad need not teach self knowledge. So self knowledge is not 
there. That means self ignorance is there. So what proof you want other than our personal 
experience. I am part is correct. Samsari part is wrong. 


3) Third condition is similarity. Similarity should be there between locus that is rope and snake 
that is superimposed. Our answer is that 





to this general condition. The lord is = = . But we see 


intelligent cause and material cause are different in world. So there are exceptions for this like in 


the case of spider. For any general condition there are exceptions And so adhyasa is possible 


without similarity. Atma anatma adhyasa comes under exception. So third rule is not required for 







us. Error does take place without similarity. The example given is 
akasa. Neela akasah. Blue sky is error or knowledge? It is error. o A It is 
nirupam. Certainly we are superimposing blueness upon the sky. Sky appears like a reverse 
vessel. The concavity of the space called talatvam and blueness and pollution called malinatvam 


- all of them are falsely attributed to sky. When such an error takes place 
blueness. Akasa is never similar लाता anything. 


pom serm ree sagaropamam ravanayor yuddham. + for akasa. 










still we see mE So the third 
condition is not compulsory. 


4) The fourth is samskarah. Atma anatma adhaysa is mixing up of staym and anrtam. Real atma 
and unreal anatma. In the case of rope snake illustration it is possible because I have experienced 
real snake and from that I have got sarpa vasana and because of that I am superimposing a false 
snake. It is possible because of experience of real snake. So too experience of real anatma is 
. Accepted. And it 
. Accepted. Previous experience of snake. It is accepted. But 





necessary for adhyasa of false anatma. 





comes 





you are saying that there should be a pervious experience of real snake. I disagree. Previous 
experience of snake is required but it need not be real snake. I can have a previous experience 
false snake and that false snake experience can create vasana and it can produce another false 
snake. Suppose I experienced a snake in 9 snake movie. It is false snake. Sarpa adhaysa now 
takes place due to this samskara. So one adhaysa is possible because of the experience of an 
unreal thing. So too in the case of anatma also 





which is unreal. How did it come. Its previous unreal anatma adhyasa. 
It goes on. How the first antma adhaysa. It is anadi. . We can never 
talk of beginning. Purva purva adhyasah uttara uttara adhaysasya karnam. Fourth condition 
we say can be gained by previous anatma anubhava which is also unreal. Real anatma is not 
there. Unreal anatma alone has been there from anandi kala. So all four conditions are fulfilled. 
So atma anatma adhaysa is possible. This is the first answer. 


This answer is a provisional answer. All the four conditions are fulfilled and so adhaysa is 
possible is first answer. We have a second answer which is the real answer. This is most 
important and should be clearly understood. 
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Final Answer 


1. We say adhyasa between atma and anatma is primarily based on Veda Pramanam Rope snake 


. is not derived from example. It is derived from 
Veda Pramanam. Example is given to show some corollaries or secondary ideas on adhaysa. So 
one should not concentrate or focus too much on rope snake example. Proof is in Veda. Not 
understanding this many philosophers focus on example and cross examine us hours together like 
CBI. Even if example is dismissed ahdyasa will not be disturbed because adhaysa is not based on 
it. If you are not satisfied with rope snake example you give some other example. You cannot 
question adhaysa just because example is not satisfactory. 


Jl A—— Second point is that this because they 
. They are however not aware of.. Purvapakshis 


here mean astika purvapakshis. Atma anatma adhaysa is there in their system. Keeping in he 
pocket they search for it. They talk of atma and they all accept based on Veda Pramanam that 
atma is nityah. Karma kanda they accept. Rebirth they accept. Atma is aham. All those people 
say that I the atma is immortal. It is based on Veda pramanam. The question comes that even if 
this is a fact we say I am a human being, I am a male, I am a husband, I am an engineer. Tam a 
human being when he says what is the meaning of the word I. It is certainly body. Atma is none 
of them. I am a human being - it is error alone. They have to accept and they accept that it 1s 
error. So too I am mortal. It is dehatmabuddhi error. It is an error accepted by all astika systems. 





If they do not accept it as error, they all will become carvakas. 
Dehatmabuddhi will become a fact if it is not an error. They are mortally afraid of carvakas. 





. So they have no right question us on adhyasa. 


You should not ask for explanations that some conditions are not fulfilled and so on. If you ask 


then I will ask you is not 







BEES AA" When you talk of sthula sarira adhaysa 
DENIM there between sthula sariram and atma. Sariram has avayava and has form and 
has janma. Atma is all pervading niravayavam and formless. All astika darasanas say so. Still you 
accept adhyasa. Based on sruti pramanam you accept the adhyasa. Sruti says atma is not the 
body. How do you know atma is different from the body. Sruti says atma is nityam and we know 


from anubhava that body is WC ADM So : Still adhaysa is taking place 
based on sruti paramnam. So while we talk of atma anatma 


adhaysa which is based on sruti which is accepted by both of us. Atma anatma adhaysa is 
acceptable to you based on Sruti. In the same way rope snake example also cannot be questioned 
by you because that adhyasa is experienced by us and it is not based on logic but based on 
experience. Anubahva based rope snake adhaysa also you cannot question. 


Error discussion 


How this adhyasa takes place? Different people give different explanations. It is called khyati 
vada. Each give one one explanation. Khyati pancakam. Atma khyati is said by 


says it is = em silver also is non existent and shell also non existent. So 






error also is non existent). says it is merry आ is apprehended as ‘this is 






snake” anyatha due to memory). says it is (They say there is nothing called 
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erroneous knowledge). We say it is Anirvacaniya khyati Explanations vary as to how rope 


appears as snake. Whatever be your explanation you accept there is an error. How the error takes 
place we may differ. You cannot question the existence of rope snake adhyasa as it is based on 
experience. Nor atma anatma adhaysa based in Sruti. Both you accept but you ask me questions. 
So atma anatma adhyasa is very much possible. 


Differences in Extent of Adhaysa - If all accept adhaysa then where is the problem? The 


problem is only in the . To what extent adhyasa has taken place. For example if 





you ask a nayyayika with regard to three things. . I am 
anityah, I am karta and I am bhokta. Nayyayika says that anityatvam is superimposed and it is not 
a fact. I am anityah is error. I am nityah is correct or fact. I am karta and I am bhokta - are not 
error. Sankhya says that I am anityah and I am karta both are error. Purusha does not do anything. 
Anityatvam and kartrtvam both are superimposed. But atma is bhokta is a fact. 





. Therefore adhaysa is very much possible. 


Adhaysa pramanam 








1) Sruti Arthapatti - DU A is the proof for adhyasa? It is based on 
cannot question it. It is derived from sruti. There are 


. Purvapakshi 
. One is called 





pramanam and another is called pramanam. In English they are called 


postulates and inference. . It will work only in anatma prapanca. Once we 


come to sastra sasatriya anuamna alone will work. 





For example suppose I get up early in the morning and see water all over. I 
postulate that last night it must have rained heavily. Night rain is a postulate. Why I have to 
postulate it? If I have been awake and If I have directly experienced the down pour then I do not 
require arthapatti. Since I slept very well and so it was not pratyakhsam. So we say it is 
arthapatti. The 
presuming Te rain. 


with water. I cannot explain this fact without 






. Flooded we have to 
say because water lorries can drop waters all through its path. In the same way we will use to 
show that kartrtvam and bhoktrtvam are errors. I am akarta and I am abhokta are errors. | am 
anityah - all accept as error. We do not need proof for this. To prove the first two we go to sruti 
pramanam. Sruti tells a particular fact. Sruti says hanta cen manyate + (Katha). Gita also we 
have pramanam. It says atma is akarta and abhokta. Purvapakshi cannot raise his eyebrows when 
Snr at ot ne aS a quote sruti as he is astika. If he says I am 






Atma is nirvikarah. If atma is karta and bhokta then it will become savikari. So 






. This is called 
srutyarthapatti. If intelligent people do not grieve (Krishna says), then what is the postulation? 
Arjuna is unintelligent. The postulation is a valid fact based on another valid fact and it is called 
arthapatti prama. The process of postulation is called arthapatti pramanam. Here we find that 
night rain was postulated by a pratyaksha anubahva. It is pratyaksha based arthapatti pramanam. 
When you postulate something or some idea to explain the scriptures then it is called arthapartti 
based on sruti. It is called srutyarthapatti pramanam. Sankaracahrya says that adhaysa is an idea 
postulated to explain the sruti vakyam. . It is 

based on sruti. 
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This pramanam is used by other astika darsanams also. All other people say I am a mortal - this 


notion is error. How do they conclude this. Sruti directly says I am immortal. I go from body to 
body and body alone dies. I shed one and take another. It shows I am immortal. Since Sruti gives 
the knowledge Iam immortal, Iam mortal notion must be an error. So that Iam mortal is an error 
is a postulate based on a fact given by sruti that Iam immortal. Atma anityatva adhaysa is based 
on atma nityatva sruti vakyam. It is sruti arthapatti pramanam. If other people accept mortality is 
error based on sruti pramanam, we are arriving at some more conclusions as mentioned above 
based on postulate. That is I am karta (Nayyayika says so) is also an error according to us. How? 
Sruit clearly points out that atma is akarta. So I am karta is an error. It is sruti arthapatti 
pramanam. Sankhya says kartrtvam is error. But they say that atma is a bhokta is a fact. We say it 
is also adhaysa. How? We postulate it. Sruti says atma is abhokta. Then I am bhokta must be an 
error. So it is adhaysa. 


a) Through direct vakyams - Where do you find the sruti vakyam that atma is akarta? We said 


before that Hanta cen + Killing is upakshana for all actions. Atma is not killed means it is not an 
object of killing. So too not an object for any other action. Sarva karmani manasa sanyasya + I 
am not a doer is a fact. Next superimposition is pramatrtvam. I am a knower is also a 
superimposition. How do you prove that? It is postulated based on sruti vakyam. Sruti says 

. Not jnanta. etc. Atma is not waking knower. Not dream knower. 
Not sleep knower. They are called visva, taijasa and prajna respectively. So Sankaracarya says I 
am a knower is also adhaysa. 


b) Through Nirvikara vakyams - All these ideas can be derived from another sruti statement 


also. Anityatvam etc are all adhaysa. Atma is nirvikarah 


atma is karta etc then atma becomes savikaram, subject to 






+ avikaryoyam ucyate. If 


. The ‘er’ suffix indicates an action and action indicates process and 
process indicates modification. Sruti says atma is nrivikarah and that means atma is not a karta or 
bhokta. From nirvikara statement of sruti also I come to know that atma is not karta etc. If I feel I 


am karta etc it must be adhyasa. Atmanah nirvikaritvat, karta etc therefore are error. 


c) Through asanga vakayms - The third method is also indicated by Acharya. Suppose atma is 





karta and bhokta, then naturally you should know that any 
karanam. Mind is antahkaranam and sense organs are bahya karanam and spectacles etc are 





upakaranam. Karta will be associated with karanam and bhokta also will be associated with 
bhojana karanam. To enjoy beautiful kheer you require karanam. To become pramata you require 
association with pramanam. Sanga with instruments is necessary for becoming karta etc. I 


become sasanga as karta. Sruti Eoo . Unrelated with any Eb If 
i it cannot be karta etc. atma, I is akarta etc. 


Two more adhyasas we will take. I am limited. I am here. That means I am not elsewhere. This 


. How do we postulate it? Sruti says atma is — 
mnm sruti vakyam. So limitation or jivatvam is error. Finally 


. That there are many atmas sitting in the hall, that atmas are many is error. 











is accepted by many philosophers. Even after coming to Vedanta. It is error because 
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sruit says atma is ekah. Eko devas sarvabhuteshu + Yasmin..ekatvam anupasyatah. So 


anekatvam is error. 


2) Second Pramanam is inference. — मो Vyapti here is wherever 
there is vyavahara, transaction there is adhaysa. 


. Pasvati vyavaharavat. ‘Pasvadibhisca aviseshat’. Atma 
cannot do any vayvahara. Atma is different from the body. It is accepted by all astika darsanas. 
Cow is different from the cow body. When we are chasing a cow or showing grass to a cow, cow 
comes towards the grass. Why does it come towards the grass. The cow has a notion that I am the 
body. I am hungry. Grass is suitable to me. It knows that it requires grass. If cow has to face 
grass because it has the error that I am this body. I am hungry. Grass will remove hunger. Deha 


adhaysat eva cow goes towards the grass. It is . It cannot happen 





without deha adhaysa. If cow knows I am not the body it would not go after grass. Suppose the 
very same person drops the grass and takes a stick and goes towards the cow, it knows that there 
is some danger, he will beat me and it is not good for me as I have experienced the stick beating 
before and so it goes away from him. It is due to deha adhaysa. He is not going to beat sukhsma 





deha. Only sthula sariram. So from him. Having got 
vyapti jananm from animal we apply that to human beings also. He is not much different from 
cow. He goes to the hotel and seek masala dosa when hungry and goes away from snake. So 
manushyah is adhyasavan. (Pravrtti nivrtti) vyavaharavatvat pasuvat. Manushya is paksha. 
Adhyasavan is sadhaym. Hetu is vyavaharavatvat. Pasu is drshtantah. So all human activities of 
pravrtti and nivrtti (getting and getting rid) are based on adhyasa. Not only laukika vyavahara but 


also vaidika vyavahara also is. So all human Se ds E are having adhyasa. So 


pnpna—— If both are evident we will not mix up. In his vision there is only one single entity which 


consist of atma and anatma. Aham janami - in this there are two entities. Not merely one knower. 
It is cetana tatvam that is caitanya which is atma and a vritti modification is involved which 
belongs to anatma. ‘Know’ part is cetana atma part and ‘er’ is jada anatma part. Cetana atma has 
no modification (it is nirvikarah) and acetana vritti has no consciousness (it is savikarah). Both 
mixed up and a single entity is born called knower. Atmanas-saccidamsasca + (Atma bodha). Sat 
and cit amsa belongs to atma and changing amsa belong to anatma. Atmano vikriya nasti + 
(Atmabodha). Adhyasa pramana proves mithunikarnam 


Adhaysa upasamhara. 


In this Sankaracharya says that this adhyasa is dangerous and it is harmful to the entire humanity. 
Adhyasa alone brings anityatvam or mortality. Constant fear and insecurity is first problem. 
Money becomes very important in life. I seek security. Adhyasa is therefore samsara karanam. It 





is problem for the present as well as for future. 
which means all karmas are done because of adhyasa. 





They produce result. They produce punarjanma. Because of this cycle alone there is constant 
janma jara etc. So the root cause is adhaysa. This adhaysa exists at various levels. The first level 
is I am a 






— य of atma and antahkaranam. This is basic error. 
Through the mind the error flows also. Then there is mixing up of I and 


sense organs and so arises the secondary errors like I am blind etc. The problems of sense organs 
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are superimposed on atma, I. Through sense organs the error further flows down to the level of 


. Antah karana adhyasa leads to Indriya adhyasa which leads to sarira adhyasa. Then I say I 
am male, I am female and so on. Not only that. Through the physical body again it goes farther to 
surroundings also. Like the root of a tree which gradually spreads it tentacles all over, the 
adhyasa spreads to family and even pets. This is and this is my watchdog. Atma being 
asambandah it does not have any relation. Adhascordhvam + It goes abroad also. My 

and son in PA. How do you know where all it has spread? If there is earthquake in LA 
there is a quake in the family here. There is a jump in the heartbeat here. So the cycle of samsara 
is there constantly. It is due to 


If you want to get rid of samsara remove adhaysa Simple anvaya vyatireka. Anartahhetoh 
prahanaya. Anartha is all problems in life. Prahanaya means for removal. How to remove 
adhyasa. No operation is there. is not there. It itself is the product of some 
other cause. Adhyasa can go away only when adhyasa karanam goes away. The cause of adhyasa 
is ajnanam. Any error is born of ignorance. Since the error is with reference to self and not 
something else like whether this is tea or coffee. Error is centered on the self I. So self error is 
born of self ignorance. Not any other ignorance. How do you know that? By any other 
knowledge we are not able to remove self ignorance. Narada is example. He gives a list of 
degrees he has got. Nakshatra vidya kshatra vidya bhtua vidya and so on. Soham bhagavah 
socami. Very successful in life. I have climbed the corporate ladder. But I continue to grieve. 
Sanatkumara says that grief will go only by atma jnanam. Atma ajnanam will go away by atma 
jnanam only. . All upanishads begin 
with an intention to give atma jananm. Asyah SE If I have to gain atma 
jananm to remove atma ajnanam, we have to note that the problem is self ignorance; but what 
type of ignorance we saw, it is a partial ignorance of self which is adhishthanam. So we have to 
remove that partial ignorance. Which part I am not aware. Sat part is known, cid part is known. 
That is why I say I am. Brhamamtva Amsa is not known. Atmanah brhamatvam is ajnatam. 
Brahman Jnanam means we are not going to know a new thing called Brahman. I am the 
substance. It is the same familiar I. Jnanam is knowing the Brahman status of mine. Because 
Brahman status is not known I commit a mistake with regard to my status. When the real status is 
not known a false status is taken up. It is jivatvam. So a self 





. Therefore Athato Brahma-jijnasa. 


Athato atmanah brahmatva jijnasa. I should know my own superior status. Brahmsutram 
begins for this purpose. This is the difference between Vedanta sastram and all other sastrams. 






viz. jivatvam as a fact Having taken it as a fact 

. One of the methods is acquiring money. Whole life 
we have been working to improve our status. Status symbol. From Maruti to Celo. We have to 
become member in Lions club, Rotary club and so give a full list in the letter head and visiting 
card. All the time I am struggling to jack up my stauts. Different sciences are prescribing 





methods. . Assumes the improved status as a fact. 
Karma kanda says do this and go to heaven and become Indra. Indra is inferior because there is 


Brhaspati above him. Karmakanda is also helping us to improve our stauts. That also takes our 
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improved status as a fact. Vedanta alone questions that. Should you remove your status? Should 
you struggle to improve your status. Is it a fact? Upanishad makes a self inquiry and it 

You as you are is nitya suddha buddha mukta svabahvah. 
You are ekah and there is no competitor for you. It is not image building but removal of imposed 
low image. With this adhyasa bashyam is over. 


अथाध्यासप्रतिज्ञाभाष्यम्‌ 

SS ROC SEP POSE SOR Let RE FORA र्ट SBA ees AE, 
doe ह्यो टण दंस दंद्ंट*लंडेऽ हारंदवंद*लंशलंख्डंटे “Ts इंडंडरवे “लौदृरंडदंडश्लंश्लं- 
ded chew. i a इट्ठ दं 
अट्टलंब्रई Re Roa iss sdb Ss sets Revs deed S70 
रंक SRE | 


It is an established fact that the objects and the subject that qualify to be denoted by the words 
you and I respectively and are by nature opposed to each other as darkness and light cannot 
logically have the status of one becoming the other. With a grater reason, it follows therefore 
that their attributes also cannot have the status of one becoming the other. Accordingly, the 
superimposition of the object referable through the word you and its attributes on the subject that 
is conscious by nature and is referable through the word I and contrariwise the superimposition 
of the subject and its attributes on the object should not be possible. Yet, owing to an absence of 
distinctive knowledge between these attributes as also between the substantives, which are 
absolutely different from each other, there exists from beginningless time, a natural course of 
human conduct based on the notions in the form of I am this and this is mine. This conduct has 
for its material cause, an unreal ignorance that leads to coupling of the real and the unreal 
together resulting in the superimposition of substantives themselves or their attributes mutually 
on each other. 


अथाध्यासलक्षणभाष्यम्‌ 

sig - Fse Re sped) eee ह] इंट geal हूं 
Feie iidel we eeel Feel Ee “लंडल्लंहांहाईत्त्र्व edod 79 इंडं। snpe 
al "dE dede EM EE El ek REA d 
Sease g g 24 Saigell - हीक्तव ह mdiecedeiti लव egal] हात्र 


An opponent asks: What indeed is this superimposition? We reply - It is an unreal appearance of 
something previously perceived and which is similar to (the object that is real that arises in) 
memory (in nature), but on a different locus than that where it can exist. Some (logicians and 
Bhattas) say that the superimposition consists in the projection of the attributes of one thing on 
another. some other (Sankhyas and Prabhakaras) on the other hand, assert that it is only a 
confusion arising from the inability to distinguish between that which is superimposed and that 
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on which it is superimposed. Others say that where there is a superimposition, that 
superimposition consists in fancying some opposite attributes on that very substratum. In all 
these statements, there is no difference as regards the appearance of one thing as something else. 
And accordingly we find in our common experience that the mother of pearl appears as silver 
and the moon, one as it is, appears as if two. 


अथाध्याससम्भावनाभाष्यम्‌ 

+ sid iex s. e SESS Saal + 'स्हंश्लंटुंडुरंटरी ++ Us +f ae [d ष्ट हिंड He SES 
कठं wl gegiet “eset! ue wo dead Wes 
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CERO | SUS € jxdxgm cae! SEI 
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xL] ii लू WES TASER RE | & Tet ak- 
उंय्चंडत्ल््लंहाशलोनरिटुं। 
The opponent says again: How again can there be superimposition of any object or its attributes 
on the innermost self that is opposed to the non-self and is never an object of the senses and 
mind. For, everyone superimposes one sense object on another that is perceived by him in front. 
You can also have asserted that the self is opposed to the non-self and is not referable by the 
word “you”. The answer is: The self is not an object in the absolute sense because it is 
appreciated as the content of the word I and because of the self, opposed to not self, is directly 
appreciated as self-revealing entity, nor is there a hard and fast rule that only on an object right 
before one’s eyes another object can be superimposed. for instance, ignorant people superimpose 


the ideas of concavity and dustiness on the space that is not an object of perception for senses. 
Hence, there is no inconsistency in superimposing the not self on the self that is opposed to it. 


अथ विद्याविद्याविवेकभाष्यम्‌ 
Regio deri अस्त PU deer] Feeley eed सतही] | Be de 
sdé 'लंडललंहांहाइंटरक sf Sad éd Ke हं ब्रं deeds 


The learned consider the superimposition of this nature as avidya. And the ascertainment of the 
nature of the self by distinguishing it from the superimposed thing is called vidya. This being so, 
where there is superimposition, the locus is not in the least, affected by the virtues or faults of the 
thing superimposed. 


अथ व्यवहारमात्रस्याविद्यकत्वप्रतिपादकं भाष्यम्‌। 
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“छंठं हृ HOO easel] seek eode हाड टंळडड्बांवे vegt इंड इंड deae, ordig? 
डू. egal Ud CETL दोष्ट हंईवुंरीवंरीदययुस्लं इं eRe दलहर, 
Bega इं riae we ded ak woes) करुष्टडल्विकेल्ट] 
बं सत्व छंजवी deed] ege इंड स्च । demo दंड deez) अड] es dea 
sse इंउंटंदंडश्लंसूश्लंस्दष्टा]। se g इहांडुंऽ सव दोष्टहाहांष्टा] इंडशलंकंडर् लसह] । 
seuss Sues te हंट इंडम्लंकुंडरूलंस्हंष्टह्ाटूंडक य] ui ईट El 


All forms of worldly conducts and Vedic actions, in the form of employment of valid means of 
knowledge and dealing with various objects of knowledge originate by taking for granted the 
mutual superimposition of the self and the non-self, which is known as avidya; and so do all the 
scriptures dealing with injunctions and prohibitions as well as the one dealing with freedom from 
bondage. The opponent says: How can again the means of valid knowledge such as direct 
perception as well as scriptures, have as their locus, one who is subject of to ignorance. We 
reply: Since for a person who does not have the identification of I or mine with the body, sense 
and so on, there is no possibility of his becoming a knower and as such there is no possibility of 
the operation of means of right knowledge for him. Without employing the sense organs etc 
perception and other activities are not possible for him. The engagement of sense organs in the 
sense objects are not possible without there being a substratum viz., the body. And no one 
engages in any activity with a body in which the idea of the self is not superimposed. And the 
atma that is free of any type of connection, cannot become a knower unless all these are there. 
(i.e., identification with the body, senses etc as the self). Unless there is knowerhood, there 
cannot be any operation of means of knowledge. Therefore, it follows that the means of 
knowledge such as direct perception etc as well as the scriptures must have as their locus one 
who is ignorant. 


The activities with reference to the means of knowledge and the objects of knowledge are same 
with the animals. Just as animals etc turn away from sound etc when these appear to be 
unfavorable, after their ears etc come into contact with the sounds etc and they move towards 
these when the sounds etc are favorable as for instance, by noticing a person preaching him with 
a stick in his raised hand, they begin to run away, thinking “this one wants to hurt me", and 
seeing a person with hands full of green grass, approach towards him. Similarly, even the wise 
people who have a discerning mind, seeing a strong, shouting and cruel looking persons with 
upraised swords move away from them and approach those who are of an opposite nature. 
Therefore, the activities of human beings in operating means and responding to the objects of 
knowledge are in common with the animals. And it is a familiar fact that the animals use their 
means of perception etc without a distinct knowledge (between the body and self). From this 
similarity it is determined that so far as the empirical behavior is concerned, the use of means of 
superimposition etc by the wise is similar to that of animals at similar times (based on adhyasa). 


शास्त्रव्यवहारस्याप्यविद्यापुरस्सरत्वप्रदर्शनभाष्यम्‌ 
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HS ट्टी wee c dapa peral ireen इंद्रं d 
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ख्टहंरंख्स्ल$ PES A CURRE ES dE | 

However in the case of activities based on scriptures, it is a fact that a person though acting 
intelligently does not acquire the competence for those activities unless he has a knowledge of 
the relationship of the self with the world beyond; still ( a knowledge of) the absolute self is not a 
prerequisite for such competence; for that self has no usefulness here and it is opposed to such 
competence in as much as it is beyond hunger and thirst, free from such differentiations as 
Brahmana, Ksatriya etc and is not subject to birth and death. And the scriptures that come into 
operation before the rise of that knowledge of the self cannot violate the jurisdiction of their 
being dependent on people groping in darkness. To illustrate the point, such scriptural 
injunctions as A brahmana shall perform a sacrifice can operate only by accepting various kinds 
of superimposition of caste, stages of life, age, special conditions etc 


अथाध्यासप्रकारप्रदर्शनभाष्यम्‌ l 

seta रड हाइहाटंपेईष्टड्लंखूडूटं | sd deod weidb हंवरयह्नी रूं aee संव य|] 
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g op tees uheeldé इत्तऱ्टेन्लेटंत्रई]वष्टटंड्दरन्ल्हाम्ल्ट | 


And we already said that the superimposition means the notion of something on something else. 
Thus in accordance as one's wife, children or other relatives are in tact with all their limbs (i.e 
healthy) or suffer from the loss of those limbs (i.e., sick) one thinks I am healthy or I am 
handicapped; thus one superimposes external attributes on the self Similarly, one superimposes 
the attributes of the body (on the self) when one has such ideas as I am fat, I am thin, I am fair, I 
stand, I go, I jump over. So also on superimposes the attributes of the senses when one thinks I 
am dumb, I am squint-eyed, I am eunuch,. I am deaf I am blind. Similarly, one superimposes the 
attributes of the internal organ such as desires, will (intention) doubt, determination etc. In the 
same way, on first superimposes the idea of ego on the self, the witness of everything. and 
conversely superimposes that self, the witness of everything in the mind etc. 


अथाध्यासविचारोपसंहारभाष्यम्‌ 
eméxEdssdqs वैह्यांख्व Soda Sour vUUE बो] wiseperesensl ee इंड] । 


Thus occurs this superimposition that has neither beginning nor end but flows on eternally which 
is of the nature of erroneous concepts, that conjures up doership and enjoyership and that is 
perceived by all people. 
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अथ मीमांसावकरणिकाभाष्यम्‌ - 
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In order to destroy this source of all evils and to acquire the knowledge of the oneness of the self 
all Upanishads are begun. We shall show in this discussion on the nature of embodied soul that 
this is the purport of all upanishads. 


First Sutram 


It is first surta and adhikaranam as well. First adhyaya is samanvaya adhyaya. Consistency in 
unfoldment. First pada is called Significance of 
the title we will say later. Each adhikaranam is also given a name. Name of the topic is based on 
the first sutra of the adhikaranam. So the name of this adhikaranam is jijnasa adhikaranam. Here 
first topic has got only one sutram. Some times there can be many sutrams. First I will give 
general analysis and then I will do word analysis and then conclusion of the sutram. Thus each 
sutra I will teach in three level. Samanvaya vicarah, sabda vicarah and upasamharah. 


General analysis 


First sutra happens to be in introduction sutram. It is introduction of Vedanta sastram. 
Introduction of Brahma vidya. In any book when you open there is a preface to the book. Or it is 
a foreword. In Sanskrit it is called Upodghatah. Or it is called anuabndha. This introduction is 







mot maison nest ete sa = for every sastram. The peculiarity of this introduction is that 





. It serves as a 
between outside and inside. it is like the door of the house. It is inside or outside? 
It is one that connects both. Introduction is the door to enter the sastram. It is neither outside nor 
it is inside. That is hwy it is 






— BÓ an appendix. It is attached to sastram as an 
of the Gita. Gita sastram 
begins in second chapter. Why should you include the first chapter in Gita? It is like door. 


integral part but it is not within the sastram. 


Anubadhyate sastrena iti. Where does the sastram begins? 


What is the content of this introduction. In the tradition we say an introduction to any sastram 





should present four factors known as anubandha catustayam. We say 


Adhikari ca vishayah sambandasca prayojanam 
sastraramba phalam proktam anuabndha catsuhtayam 


The benefit of giving this four factors is the study of sastram. 
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First is adhikari, the competent student or eligible student who can study brahmavidya. Who is 
addressed by the Vyasacarya or sastram. The 









That is called like even a manufacturer has in mind when he starts 
production of it. Here it is audience in mind. Then vishayah, the subject matter. Third is 
or the benefit of the study of this sastram. Sastra jnanasya phalam kim. Finally 
md the relationship. With regard to brahmasutram or brhamvidya who is adhikari etc. 
Adhikakri is sadhana catushtya sampannah. Vivekadi qualities. So Tattvabodha is based in 
Brahmsutram. You do not find it in any Upanishad. All prakarana granthas are based in 
Brahmsutram. 


c i — the discrimination. 
. Any other attempt to improve my image or status 


through dharmartha kama is not going to be worthwhile. This is called viveka. 
. What is dahramrtha kama and what is moksha. Second is vairagyam or dispassion. 
Considering all other pursuits to be secondary. Apara vidya is incidental. Other ahsramas are 


Money should be seen as means. Money if you see as not means it is foolishness. Money if you 


incidental. 





see as end it is problem. Samadi shatka smapattih, six fold inner disciplines which include 
sama, dama etc. Samah mind control, damah sense control, uparamah reduction of 
extraovertedness, withdrawal. titiksha forbearance, capacity to ignore discomforts in life. Life is 
full of discomforts. We can choose certain of them and work to change. Sraddha is faith in guru 
scriptures and god. Samadhanam concentration or commitment to the goal. Not loosing sight of 
the goal. Mumukshutavam is the fourth. Desire for moksha. 


The second factor is vishayah which has to be provided in the introduction. Subject of 







TR or Vedanta sastram is as the very name suggests. When we use the word 
substance or thing revealed by Vedanta. It is a new 


, the student, atma. Whenever I say Brahman you should understand it 


Brahman it is 





atmanah brahmatvam. This alone they present as . This is vishayah. 


Prayojanam is result or benefit of the study of satram through brahmvidya. When I know the 
Brahman status of me the benefit is I will negate the Abrahma status of mine which is my 
misconception. When I know this is rope, the benefit is the displacement of snakeness 
misconception. Abrahmatvam is jivatvam. So jivatva misconception is replaced. This is phalam. 






. It is called moksha in other words. In university 
books sublation they will write. Then only it is university book. So moksha or freedom from the 
sense of limitation or smallness or sorrow or want is prayojanam. 


Sambandha is the relationship. Between what? What is your relationship if someone asks, You 


"m Itis dvinishthah. We can take any pair. In this context it is between text 


. Brahmsturam and content. Sastra vishayayoh sambandha kah? It is 








have to ask ‘ 


has this sambandha. We can 
also say this between Brahman and Upanishads. We cannot understand the significance of this 
sambandha easily. A topic can be considered as a subject matter of a book only if the 

of the book. If a topic is discussed causally in a book it cannot 
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be taken as subject matter of the book. In the Bahgavad Gita there is a discussion on the diet 
discipline, rules of eating. Yukatahara + aharastrividho bahvati + etc. Suppose someone asks 
what is the subject matter of Gita. It is not dietary. Diet is discussed not as a central theme. Gita 






Whereas atma and gita has this 
sambandha. A lot of quarrel to find out the central theme has to take place and then only 






pradipadyam will be clear. So the 
. Revealer - revealed sambandha. This is anubandha catushtayam of Vedanta sastram. 


1 said anubandha catushtayam is the content of the first sutram. It is p — by 
S 


sutram. Athato Brahma jinjnasa - in this you do not find adhikari etc. It i meaning of the 
first sutram. In Sanskrit it is called arthika arthah If somebody asks what is the implied meaning 
of first sutram it is anubandha catushtayam. What is the direct meaning of the sutram then? What 
is srautah arthah? 


The direct meaning of the sutram is this: Thereafter therefore Brahman inquiry should be done. 
This is the meaning of the sutram. Vyasacarya is not discussing or propounding new philosophy, 
unlike Sankhya etc. His aim is to extract the philosophy which is contained in the Upanishads. 








Upanishad curd has to be churned and he gives the butter called atma jannam. 







————— Ó— Áo! ÓÁÓnÜ So to understand the right 
meaning of the sutram we should always know what is the 
the 
cryptic can present vagueness also. So the upanishadic statement 





. It is because sutram is cryptic. Anything 
. Every 
adhikaranam has got the vishaya vakyam. Vyasa does not spell out the vakyam. So we are left in 
the lurch. Often we are not able to find head or tail. That is why it becomes very important to 
for 





take the help of the commentators. 





many sutrams. Chekakni rajamargamu 15 available. How did he know? I do not know. It was 
known from my guru. From vyasa himself the parampara has been coming down. So we come to 
know the vishaya vkayam. The first sutram has three vakyams. 


Tai 3.1 Bhrugur vai varunih...tasma etat ... annam.pranam cakshus srotram mano vacamiti..tam 
hovaca...yato va ... . - Varuna tells Bhrugu *May you know that Brahman" if you 
want freedom in life. It is a statement in imperative mood. There is no alternative. In any yuga 
jnanat eva kaivalyam. So it commands know Brahman. 


Ap - yah atma apahatapapama...sah anveshtavya sah 
. Here also you have to know. Sah refers to paramatma and Brahman and 
paramatma are one and the same. 


Br.Up 24.5 in Maitryi Brhamanam "na va are patyuh kamaya patih priyo bahvati .atma va are 


. Nobody loves any body. Everybody loves oneself alone. Self alone is the object of 
love. And therefore self alone is ananda svarupah. Whatever is an object of love is of the nature 
of ananda. Atma alone is loved by everybody and so . We drop everything 
when moment of crisis comes and what is left out is myself. I drop everything like hot potato. 


—— RRC Having presented this elaborately Yajnavalkya tells 
Oh Matreiyi atma va are drashtavyah.. . In 
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keeping with this Vyasa condenses all of them and says athato + To show that it is compulsory 
we supply the verb to sutram. Sutram is grammatically incomplete, we add the verb ‘kartavya’. 


First Revision of Direct Meaning (Brahman enquiry is = Vedanta enquiry) 


This direct meaning we revise a little bit. If you have to do Brahma inquiry you cannot do this 


independently because like atomic 





inquiry or gene inquiry. So you have to necessarily take the help of the Upanishad-scope like cell 
is studied through microscope and stars through telescope. In one of the mantras it is said 
“sarvam Brahma aupanishadam". Brahman is given the title aupanishadham to show brahman is 


known . SO we revise the word Brahman inquiry into Vedantic inquiry. 






Brahma jijnasa is equal to Vedanta sastra vicarah. For what purpose? For Brahman jnanam. 





Logical Presentation of Sutram 


Now we do more revisions. Brahma sutram is a nyaya prasthana or logical work. It is meant to 
analyze everything logically. Therefore every sutram should present a logical statement. It should 
be a nyaya vakyam. Athato brahmajijnasa must be presented as a anumana vkayam. what is the 
anumana vkayam corresponding to first sutram. Vedanta sastram (paksha) arambhaneeyam 
(sadhyam) (should be enquired into) anubandha catushtayavatvat (hetu) (Because it has 
anubandha catushtaya or mainly prayaojanam) dharmasastravat (drshtantah). For this a 
vyapti is necessary. In the example we get the vyapti. Yatra anubandha catushtayavatvam tatra 






sastra arambhaneeyatvam. 

is there. Those sastrams are worth studying that has anubandha catusthaya or 
prayoajnam out of it. Here it is moskha itself is the prayojanam. This is the revised presentation 
of direct meaning of the first sutram. 


Word analysis 


Atha atah brahmajijnasa. Third word is compound. 


Atha - Sankaracahrya explains in the same order these words. That is bhashya lakshanam Atha 


has two fold funcitons. One is atha as a sound and atha as a word. Sabda rupena and pada 
rupena. Suppsoe we are lsitening to the news from radio ro TV. The first thing happens is we 
hear the sound. News is in the form of series of sounds which is known by pratyaksha pramanam 
called srotra indriyam. Through ears the sound reaches our mind. This sound which is heard 
through ears is which is known through srotram pramanam. This is the first status of 
the news. It is functioning as prameyam. This sabda as prameyam. This sabda functioned as 
prameyam for everyone who has healthy ears. They will certainly hear the sound from radio or 
TV. When they hear the sound the sound is prameyam. 


Suppose this person is literate person who knows the language. The news is in English. he is 
trained in Engl. language. Then what happens. The very sound which has entered his mind as 
prameyam begins to . Every word and every sentence which entered 
the mind as prameyam becomes pramana for whom? Not for all hearing people. It will function 


as sabda pramanam . You listen to 





Chinese news. When you hear that the news is functioning as prameyam because you have got 
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healthy ears. But sound is not able to function as pramanam for you. Every NE 
One is as prameyam and another as pramanam with sabda jnanam taking place 
sabda and 


Now Sankaracahrya says : When the teacher utters the word atha this atha also has got two fold 
status. 


First function is whoever is not deaf is able to hear this sound atha and atha functions as sabda- 
rupena prameya rupena for all people. Thereafter if a person is trained in language then the very 
same sound atha functions as sabda pramanam. That is called padam. Sankaracharya says has 
sabda function and pada function. What are the two functions. 


Sabda rupena mangala janakam. Atha sabda, the very sound as mere vibration, sabda rupena 


athakarah mangala janakam bhavait. It produces auspiciousness. Then the word atha functions as 


padam or - ir — then it is . It produces a particular meaning. 
Sabdarupena, . mangala janakam and pada rupena pramana-rupena artha 
janakam. 


Why does Vyasa uses the word atha in this two fold function? Because he feels that this is the 
first sutram and therefore we have to begin the text with mangalam Any text begun without 
manglam is considered to be inauspicious text and we are not supposed to read that text. So there 
is a tradition to write a mangalam slokam whether it is Upanishad or puranam or any text 
including tatvabodha vasudevendra yogindram. In keeping with that tradition he also does 


benediction for vighna nivaranartham, isvara prasada-siddhyartham, avighnena granthasya 
parisamaptyartham sishyeshu madhye pracaya siddhyartham - for all these purposes manglam, 


is required. Why not he write a slokam. Why this hairsplitting. 


Vyasacahrya is writing a work in sutra form. So he has no opportunity to write a mangala sloka. 
So he should reduce the size of the text as much as possible, it being sutra grantha. They save a 
. So 
he ingeniously does the benediction. It is using the word atha. How do you know that the sound 


letter even. It is considered as putrotsvam. 





atha is auspicious. We have pramanam. Omkarasca atha sabdasca + Om and atha are mangala 
sabdam. In dhyana sloka at the beginning we saw. Om Atha Om Atha Om Atha. Why it is 
mangalam. Because 
atha. Kantham a — का ९२ + That is why in 
say. This is first function. 






also we say etc we 


is the great author of Paninisutram. He also does similar thing. 





His first sutram is vriddhiradaic. First word is vriddhi which means prosperity etc. Therefore it is 
an auspicious word as it represents growth and prosperity. He uses it in two fold functions. 
Vriddhi as sound produces mangalam. Vriddhi as a word is a technical word. 


Second function of atha is what? Atha as a padam conveys a meaning. According to Sanskrit 
language atha has many meanings. ‘Mangala arambha adhikara prayojana kartsnyadishu atha 
sabdah', according to Amara. Sankaracharya analyses various possibilities and ultimately arrives 
at one particular meaning. It is ‘ anantaram’ . To put in abstract noun. 

What do you mean by anantaram. It means ‘ Immediately after. It indicates 
immediacy also. Why does he take this meaning. He says, ‘if you take this meaning, naturally a 
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question will come in the mind of the student *Whereafter"? Then one can by implication convey 
of the qualification'. Thereafter if it means, by implication it will convey the 


meaning of qualifications. Because any study should be after yogyata siddhi. Even it is physics 
Ph.D., or Mathematics or any subject. For Olympics there is a qualifying round. Niyama 
apekshita yogyata. The qualification which should invariably precede the study. Next question is 

. It is sadhana catushtayam. It by Vyasa but 
indirectly implied by him. The advantage is that he saves two words. If he directly directs he has 
to use two words extra. Size of the sutram is reduced by the word atha. Anataram is directly 
mentioned and sadhana catushtayam is indirectly implied. 


How do you know that sadhana catushtayam is the qualification? We have two pramanas for that. 


1) Yukti pramanam. It is anvaya vyatireka logic. Co-presence and co-absence. Yassatve yat 
satvam, yadabhave yadabhavah tat tasya karanam. Sugar added sweetness, sugar not added not 


oo O So . From observation we come zz iria know that 






study viz. moksha. , S vetaketu. 
Naham manye -- Dhanyaoham krta krtyoham etc we see. If sadhana catushtayam is not there no 
phala praptih. So it is karanam for knowledge. Navirato + V/C Sadhananyatra catvari + yeshu 
satsu eva sannishtha. yadabhave na sidhyati. It becomes a time pause and academic study if we 
do not have the qualifications. This we can see in our case. 2) Sruti pramanam also is there. 
+ Parikshya means one should have nitya anitya vastu vivkeah. 
indicates vairagyam. + indicates mumukshutvam. If this is not clear, the Katha 
Upanishad presents this idea more concretely. Yama tempts him with different things to give up 
the question he asked. He give blank cheque. But Naciketas insists upon knowledge. Moksha 
cannot wait for him. So kakavishtayam yatha tatha 14 lokas. That is called tivra vairagyam based 
on viveka. Without battling the eye lid. What about samadi shatka samapti. In Br Upanishad 
bhutva atmanyeva + pasyet. What about 
samadhanam? They say that Br up has two versions one belonging to kanva and another 
madhyandina. In one sraddha vitto bhutva is mentioned and in the other branch 
If you join both branches you get samadi shatka sampatti. 


Refutation of Purvapaksha of Dharma Mimamsa Anantaram 


Another philosopher who comments upon brahmsutram gives another meaning for atha sabdah. 
Purva mimamsa anantaram should be the meaning. Anantaram is the meaning. But whereafter if 
you ask it should be anantaram, after dharma mimamsa, study of karma kanda. Sankaracharya 
elaborately refutes this interpretation. What is the intention that philosopher? He also wants to 
give some right meaning. What is pruva mimamsa? It is the analysis of the first portion of the 
Vedas. Br sutram is uttara mimamsa. It is analysis of final portion of Vedas. The very word 
purva shows it should come first and uttara word sows it should come later. 

standard. They have logical support also. Purva mimamsa deals with karma and 
upasana. We all know that 

etc. So study purva mimasma and follow karma and gain suddhi and come to Br 

sutram. Everyone requires qualifications and so one should translate atha as after purva 
mimamaa. It is krama. Otherwise it is akrama Vedanta. Jaimini sutras. 
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Sankara refutes that. He gives both yukti as well as sruti support. 
A) Reasons against this view is : 


1) Vyabhicara doshat - lack of consistency. Suppose the word atha is translated as you demand, 
then there will be two problems. a) A person may study purva mimamsa thoroughly. After that he 
will say I have studied purva mimamasa. Now I am qualified for uttara mimamsa. There is a 
1| —————— : 






. He may become at best siromani in purva mimamsa. He may on the other hand be 
interested in heavens only. An unqualified person also may come to Vedanta. Even after doing 
karma one does not get readiness. So after mere study one may not get preparedness. b) Secondly 





i a mn nen sen Sop are 







. If not in full measure at least in a reasonable measure. Such people 
do 
catushtaya. So they need not waste time in purva mimamsa. So after purva mimamsa study is 


. Purva mimamsa deals with rituals. They are meant for sadhana 


uttara mimamsa, then a born qualified person will also be wasting his time studying purva 
mimamsa because first sutram will be stating that. In our interpretation this problem will not be 
there. When one acquires it is not the question. 

of Vedanta. for all as in the case of qualified persons. 


2) Jnana-karma samuccaya virodhat - To understand the following three reasons one should 
have a background information. When one says one should come to Vedanta only after studying 
purva mimamsa, he has a particular view in his mind. It was very prevalent in Sankaracarya's 
time. According to it, mere knowledge cannot give freedom. He quotes people who have studied 
Vedanta for years together and if you see their behaviors it is worse than ordinary persons. So 
jnanam must be combined with karma. He is jnana karma samuccaya vadi. Every one should 
study purva mimamsa first so that he will know all rituals. - he 

Thereafter that he should practice that While he is implementing that portion and performing 
rituals, simultaneously he should attend the classes and do Vedanta inquiry and pursue janana 
yoga. So karma jnana combination. So purva mimamsa study is important to combine both karma 
and jannam. . It cannot be accepted. For that he gives 
three reasons. This theory was very prevalent and so he often talks about that. 


a) karma jnana kandayoh vishaya bhedat - the subject matter of both portions are diagonally 
opposed to each other. . In college also 
you have groups of subjects which have some similarity. Physics chemistry Maths. These two do 
not have any similarity. Karma Kanda deals with the unaccomplished goal (bhavya vishaya) 
whereas jnana Kanda deal with a goal that is already accomplished (siddha vishaya). One is 
dealing with anatma and another atma. One with bahyartha while another antara artha; nitya and 
anitya, kartrtva and akartrtva, sanga and asanga., avidya and vidya (duram ete viparite) 


b) karma jnana kandayoh prayoajna bhedat - The benefit is also different. Karma kanda 
gives anitya phalam called samsara and jnana kandam gives nitya pahlam which is moksha. So 
you 


67 


c) karma jnana kandayoh prvaritti bhedat - technical. Because of the difference of their 
function. Functional difference means when karma kanda teaches a person it always persuades or 
incites a person into action. It makes him active. Yajeta - should do jyotishtoma yaga if you 
want heavens. Svarga is presented in a beautiful way. So it is like a commercial. So it is 
pravartakam. It is action oriented. Jnana kanda is opposite. It does not tempt you by providing 
various goals. It says whatever you want to accomplish in life all of them your very nature. Atma 
includes all ananda. From manushya ananda to Brahma ananda. Knowing I am purnah what 
temptation one will have. So it is apravartakam. It only . It only reveals 
the nature. It reveals you are akarta. What will you do now. It makes a person udasinah. It is 

. It makes so contented that he withdraws. Because of all these reasons we cannot say 
atha sabda means purva mimamsa anataram iti we cannot say. Logically Sankaracaharya has 
refuted. 


B) Then comes scriptural refutation of purvapakshi. It is in a very technical form. Jnana kanda 
need not be compulsorily precede by purva mimamsa and even without it one can come to 
Vedanta. For that purpose he 

. Kramah nasti. Not that one should not study. There is no Veda pramanam which says 
that there is krama. Kramabodhaka veda pramanam nasti For this he goes to Purvamimamsa 
ideas to establish this. He borrows their ideas. In purvamimamsa to analyze a group of rituals that 
have to be performed, we have to find out first 

. A condition is put for that. If they have to be done 

simultaneously then they have to be done by many people. Many rituals cannot be done by a 
single person if it is to be done simultaneously. Like many purnahutis being done in 
kumbahbhihseka ritual at the same time. Or consecration of deity - many towers simultaneously 
done abhsihekam. So we need many people. If one person has to do all rituals, then it has to be 
done one after another. So . When one person has to eat 
sambar rice and curd rice, it has to be krama. How do you know then a group of rituals is to be 
done by one person or many persons. Any one of the following three conditions indicate eka 
kartrukatvam. 1) Eka pradhana seshatvam 2) Sesha seshitvam 3) Adhikrta adhikaratvam 


1) If many rituals are subsidiary rituals to one main ritual, part of one main ritual, then it is called 


Eka pradhana seshatvam. Then all subsidiary rituals should be performed by one person only 
who is doing the main ritual. Then only his performance is complete. Otherwise it is like one 
person eating and another person washing the hand. 


2) If there are two rituals in which one is subsidiary and another is main, then it is called Sesha 


seshitvam. Here also both rituals are to be done by one single person only. 


3) If there are two main rituals and none of them is subsidiary, then Veda says that a person who 


is qualified to do one main ritual only if he has done another main ritual. Both are main rituals. 
You cannot do that one if you have not completed this one. 

If a person is married then only he can do certain other rituals like agnihotram. So the ritual 
marriage gives him adhikartivam to do that ritual. This is called Adhikrta adhikaratvam. 


If any one of the condition is there then the said rituals have to be done by one person. If they are 
all proved to be done by one person then they cannot be done simultaneously. It should be done 
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in krama. Thus the group rituals are to be done in an order. Thereafter the problem is what 
should be the order. They have six pramanams for this purpose to analyze. Sruti-artha-patha- 


sthana-mukhya-pravritti shad pramanani. That is a later problem. That is not our problem. here. 


Sankaracharya argues that have we got any one of these conditions that purva mimamsa and 


uttara mimamsa should be done in order. Since , SO We 





have no krama here that after purva mimamsa uttara mimasa follows. 


Thus there is no eka pradhaan seshatvam or sesha seshitvam or adhikrita adhikaratvam between 


both purva and uttara mimasa. Therefore NEU r tor. tubi is no eka kartrukatvam for both. So in 
the study of purva and uttara mimamsa. . The 


essence of this technical discussion is only this much. There is no Veda pramanam to prove that 
purva mimamsa is compulsory for the study of Vedanta. 


Then a pruva pakshi comes and argues : He says that there is a Veda pramanam for this. 


1) Tam etam veda anuvacanena brahmanah vividishanti yajena tapasa anasakena - in this Br. Up 
it says that one has to go through three ashrams to get sadhana catusthaya samaptti. Veda 
anuvacana refers to brahmacarya ashrama. Yajnena danena refers to grhsthasrama and tapasa 
and anasakena indicates vanaprastha ashrama. 


2) In Jabala Upanishad it is more clear. Brahmacaryam parisampya grhi bhavet. Grhi bhutva 


vani bhavet. Vani bhutva pravrajet. One has to become householder after brahamcarya 
ashram. And so on. In this also it is clear that one has to ho through all the three ashramas. 


zn Mg means . Why do we say so. Grhastha ashrama requires 
and Vanaprastha ashrama requires uapsana performance. Karma and 


upasana are discussed in Veda purva bahga. Therefore 






which unfolds Veda purva bhaga. So Veda 


pramanam is there. 


Now we answer that (Sankara discusses this elsewhere. But commentators give this) : Jabala says 
so. In the same Upanishad it is said immediately thereafter. Athava + There is an option. 





. One may directly go to sanyasa ashrama from brahmcarya. So he 
does not require karma and upasana. This person gets triple promotion. So he does not require 
purva mimamsa. 


If purva mimamsa is not compulsory, then what is compulsory? Sadhana catushtaya is 
compulsory. The purva pakshi becomes wild. Karma and upasana are not compulsory. But 
sadhana catushtaya samaptti is necessary. But sadhana catustaya sampatti is possible only 
because of karma and upasana. So your statement that sadhana catustaya is enough to prove 
purva mimasma is necessary because you have to accept karmayoga and upasana which is 
possible only through purva mimamsa. It is like you have to be there in Uttarakasi. But you need 
not travel. We say only purva mimamsa is not compulsory for all. For a minority it is not so. 
Because those few people are born with sadhana catustaya sampatti. It is because of karmaygoa 
REL es botma. wa am eS O WE eee vn ME uapsana of previous janama. tatra tam buddhi + (ch 6). 


people. Swamiji calls this sapta vada nyaya. 
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It seems two people went to a hotel. One person is not experienced very well. He is not a regular 
visitor to the hotel. He straightaway went to the bill counter and asked how much I should pay. 
He said you have not at all eaten. Go inside and take whatever you want eat. Fill your stomach 
and pay thereafter. He asked whatever 1 eat will it remove my hunger. The owner said definitely. 
He liked vada. He eat first vada. It did not remove the hunger. He ate more and more with a litre 
of sambar. He took the seventh vada and his hunger gone and stomach filled up. Both went to the 
counter. He paid for one vada. Server was shouting from inside no, seven vadas. How come you 
are paying for one vada only. You said whatever I eat will remove my hunger. But server gave all 
useless vadas which did not fill my stomach and remove my hunger. He gave that vada which did 
the job only at the end. I will pay only for that. The 

vadas. No. You ask my friend and he ate only one vada and his hunger has gone and stomach 
is full. In the case of my friend there is vyabhicara. He got the seventh vada first. You ask your 
friend what did he do before coming to hotel. Friend said : In my house also there was vada. I 
have already taken six. So 
karmaygoa and uapsana vada can be consumed in this janma or some rare friends who have 
already consumed these vadas when they enter the hotel of manushya janma. So they can directly 
go to seventh vada. So but we cannot make it as a rule for 
all. Atha therefore means after sadhana catushtaya smapatti. Word ‘atha’ therefore indirectly 
siginifies adhikari. With this atha sabda vicara is over. 


Atah - Literally it means ‘therefore’. Therefore Brahman inquiry is to be done. The word 
‘therefore’ indicates reason. I am sick and therefore I require medicine. Sickness becomes hetu 
for medicine. So the word indicates some reason for Brahman inquiry to be conducted. Vyasa 
does not mention the reason. Because this is sutram. So we have to supply the reason. Having 
supplied the reason then we say therefore Brahman inquiry is to be done. Sanakrcahrya gives two 
reasons. 1) Karma cannot give moksha. 2) Jnanam alone can give moksha. Therefore Brahman 
inquiry is to be done. 


Karma cannot give moksha - Karma cannot give moskha for which we can give three sources viz. 


sruti and yukti and anubhava. Sruti - Na karmana + amrtatvam anasuh. Another is yatha iha 
karmacito lokah + (Chandogya). Karma phalam is anityam here and so too elsewhere. Nasti 
akrtah kritena + (Mundaka). Karma yoga can give cittasuddhi. Yukti is 
and so anitya karma can produce only anitya pahalam. As the cause is so the effect is. Why 
karma is anityam? Karma is anityam because karaka janyavat It is born of anitya accessories. 
Karta etc are all perishable. So action accomplished through them is anityam. 
. Salary is karma phalam because he worked only for one month. Anubhava - Our 

E". shows that whatever is produced through action is anityam. Crop grown is 

anityam. That is why you have to do it every year. 


ना ot We have to establish this. How? Through sruti, yukti and anubahva. 
Sruti - “ amrtah iha bahvati”. + (purusha suktam) “Brahmvid apnoti param". 
“Brahma veda brahma eva bahvati" (Mun). Yukti - The logic is this: Moksha means samsara 
nivrtti. Samsara is due to what? . Like 


rajjusarpa is destroyed by jnanam. Garuda mantra cannot do anything. Samsara being 
superimposed. Samsarah jnananivartyah adhyastatvat rajju-sarpavat. How do you say samsara is 
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due to adhaysa. Sankaracharya says go back to adhyasa bahshya. It is written for the sake of atah 
sabdah. Anubhava is . Like rajju-sarpa- 
janya-bhaya- kampadikam rajju jnanea nasyati. Fear etc arising out of snake seen on rope goes 
away by seeing that it is nothing but rope. So too problems superimposed in dream, caused in 
dream, goes away on waking up. Not the other snake. Then the statement will be what? Samsara 
caused by real snake will not go by jnanam. So real samsara also will not go by jnanam. Example 
has both real and superimposed snake. But in the illustrated we do not have real samsara at all. 
There is only superimposed samsara. So jnanadeva mokshah. By these pramanas karmana na 
mokshah. Athah + Brahma vicarah is to be done for moksha. The word atah indicates indirectly 
moksha prayojanam. 


Brahmajijnasa - The final meaning is Brahman inquiry We will analyses and arrive at it. 
Brahma jnanaya vedanta vicarah. 


Brahma jijnasa has three parts. It is compound word. Brahman, jinjna, sa 


Brahman 


Brahmna is jagat karanam Brahman The word Brahman has different meanings in the sastram. 


“Karma brahmodbhavam viddihi" - Here Brahma means Veda “Maha iti tad brahmna sa atma" - 
here Brahma as Om In katha *yasya Brahma ca khatram" + Brahma here means 
Sometimes Brahma means HG. “Brahma devanam...Sa brahmavidyam sarva vidya pratishtham" 
- here HG “Brahma vid apnoti param” - here it is Brahman which is Brahman. 
Based on second sutram we understand Brahman here to be that jagat karanam. 


Jijna 


Jijna means jnanam. Not a vague doubtful knowledge. It is not like weather report. Avagati 
paryantam jnanam. Drdha aparoksha jnanam. 


Saa 

Final part is saa. It is san-pratyaya meaning iccha or desire It is direct meaning. This suffix 

conveys the meaning of desire. Desiderative usage. Jijnasa desire to know. Mumuksha etc. 
of the suffix. But here we have to take lakshyartha or implied meaning and it 

" rp or vicarah. What is the connection between iccha and vicarah. Iccha janyah vicarah. 


Inquiry is always the result of a desire for knowledge. Any desire for knowledge will lead to 
inquiry. Vicare lakshana kartavya. So inquiry into Brahman for jnanam. 


Why do you add Vedanta vicarah? Why you add Vedanta to vicarah? Why not I do self-inquiry. I 


will close my eyes and ask the question who am I. They claim that this is different from Vedanta 
inquiry. This ‘who am I’ inquiry can be done without going to sastram. One day jnanam will 
come. Who am I will give an answer that I am an idiot which is my understanding. 

. Self does not mean independent or by 
oneself. It is sashti tatpurusha. Because Vedanta alone is pramanam for Brahman. 


Brahma jnana vicarah is jnanaya vicarah. It is Vedanta vicarah because any knowledge requires 
pramana operation. ? Six pramanas we know. Vicarah is not accepted 
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as a means of knowledge. Mere independent thinking or sitting in meditation etc are not accepted 
as one of the six pramanas. We need to use a parmana for vicarah. it will be speculative system 
of philosophy. It will not lead to jnanam. Enquiry should involve pramanam. In the case of 
Brahman we have only one pramanam which is relevant and useful. It is Vedanta sabda 
pramanam. So without bringing in Upanshadic sentences any inquiry done will not lead to 
jnanam. So vicarah should be associated with Upanishad sabda pramanam. V yasa did not use the 
word Vedanta vicarah but we have to supply it. Not only that. He himself tells in the third sutram 
that Vedanta alone is the pramanam for Brahman. And he himself inquires in to Vedanta 
vakyams only. So no Brahman inquiry without bringing in Upanishad. 


One more important point has to be understood here. Why do we say inquiry is required? 


Because . We are interested in Brahma jannam? Is it time pause. We are 





interested in moskha or samsara nivriti. Previously we analyzed during atha sabda vicarah that 
why jnanam alone removes samsara. Since samsara is adhyasatah so it can be removed by 
jnanam. Now a question comes. Any adhyasa goes by jnanam. Like ropesnake. When we say that 
rope snake is removed by jnanam, then what knowledge removes snake? Only knowledge of rope 
will remove. Not any other knowledge. Not even rope obtaining elsewhere. It is the rope which is 
the adhishtanam of the snake. From this we get a rule. 

of its adhishthanam. Yatra adhaystatvam tatra sva adhishthana jnana nivartyam asti. So samsarah 
sva adhishthana jnana nivartyah adhyastatvat rajjusarpavat. Sva adhishthanasya jnena nivartyah. 


While writing adhyasa bahshya Sankara said entire samsara is superimposed on atma. If so atma 
is adhishthana is atma. Then by knowledge of atma it will be removed. Then how come Vyasa is 
telling that we have to know Brahman. 

Atma vicarena what do you get? Atma jnanam. Brahma jnana pratijna is not proper. We enquie 
and the same. 





into shell to remove rope snake. The answer is that 1) 
That is what Vyasacharya means. In Taittiriya Brahmma vicarah is mentioned. In Brahadarnayak 
it is mentioned as atma vicarah. Upanishad loosely uses these two words indicating both are 
same. First sutra indirectly reveals brahmatma aikyam. 2) when you say Brahman inquiry we 
should never think that Brahman is a new substance to be revealed by sastram. It is a biggest 
mistake. Brahman is a new status of already available substance called atma or aham. It is the 
knowledge of bhramtvam status of mine. What is the old status before inquiry. It is jivatvam. By 
discovering brahmatvam status I want to displace jivatvam status. So atmanah brahmatva jnanam 
eva pratijnatam. So no impropriety committed by Vyasacarya. Athato brahmajijnas means atha 
atah atmanah brahmatva jinjnasa. So through this word ‘brahmajinjnasa’ indirectly Vyasa reveals 
the subject matter, vishaya of brahmasutram that is 





Kartavya 


Now there is a fourth word which we have to supply to complete the sentence. It is kartvya It 
means should be done. Vicarah should be done for Brahma jnanam. Why does he use the word 
kartvya? By using this word Vyasacarya , the rule proscribed in the 
Upanishad. It is drshtavyah etc. All tavyas put together he uses one tavya that is kartavya. It is 
having the sense of imperative mood. It has to be done for samsara nivrtti. Srotavyaha etc are to 
be understood here from that word. 
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~ यया meaning - 


Suppose somebody asks what I should do. Vyasa will ask - have you already acquired sadhana 
sampatti. If he says I am another Naciketas then he will say do sravanam etc. Otherwise begin 
from KG. May you gain it through purva mimamsa. It means following karma yoga and 
upasanam. So no universal advice. Does that mean we should stop study now. Because I do not 
have sadhana catushtaya sampatti. That is not the idea. We can continue to study and at the same 
work for gaining sadhana catushtaya sampatti. Study will become more and more significant and 
meaningful as we prepare ourselves. The so called Academic study or casual approach will 
become serious. For example, it is darkroom and you want to fix a bulb. You connect the wire 
properly and put the bulb. The moment you put the bulb it will become bright. Suppose a person 
puts the bulb even before wire connection,. No danger. Bulb will be there but not burn. Bulb will 
be hanging without producing the phalam of prakasa or removing the darkness. Once the 
connection is made it will begin to shine. it is like that. Sadhan catushtaaya sampatti is wire 
connection. You have to take the bulb as mercury bulb as it slowly gains more illumination. So 
we can continue to study of putting the bulb without connection. The word analysis is over. 


Conclusion 


Present the very same topic in the technical format in which brahmasutra should present. It is 
more of academic interest. It is called adhikaranam. Every adhikaranam will have one or more 
sutrams. In the first topic we have one sutram and so it is first topic also. Name is jinjnasa 
adhikaranam, name being generally based in sutram. It has to be in a format. Like letter writing 
format. You have your name, address, date addressing the other person etc. Five factors like 
vishaya etc are to be presented in adhikaranam. (See verse given earlier). Here connection is with 
previous topic. This process of determining these five factors is called adhikarana nirnayah. 


1. The first factor is vishaya is Vedanta sastram. 2. Second factor viz., visaya or doubt is 

Whether this subject matter should be studied or not, is it 
worth studying or not. Should we attend the class or not. Should we get up early in the month of 
December or not. 3. The third factor is purvapksha who is not a Vedantin. He should not 
present his views causally and should give reasoning for his views. It is always therefore in the 
form of anumana vakyam. His view and the reasons for that. It is a Logical statement. Vedanta 
sastram na vicaraniyam. Why? Anubandha catushtaya abhavat Vyatirekena dharmasastravat. 
Unlike Dharma sastram or Tarka sastram,. Those sastrams have to be studied because they have 
anubnadha catushtaya. There is no anubandha catushtaya. Viveka etc are not possible. Sadhana 
catushtyaya sampatti asambahvat it is not there. Adhiakri is only in the book like Katha 
Upanishad. There is no such thing called Brahman. Who has seen Brahman. There cannot be a 
nirgunam vastu. How to know it? We cannot see it, you say. It has no gunas, you say. It is 
consistent brain washing. It is not Brahman but it is bhrama. Teacher is only transferring his 
confusion to student. Matter alone is proved. Consciousness may be an illusion happening on 
matter - a research article says. There is no such thing called caitanyam independent of matter. 
When there is no subject matter called Brahman where is jnanam of that and where is phalam for 
that jnanam. So no prayojanam for it. It is like Emperor’s clothes Somebody bluffed of it. Pure 
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people alone can see that cloth. This person was waking naked and every body said yes I see the 
cloth. Because he does not want to be called impure. When there is no vishaya there is no 
sambandha also. So no sambandha also is possible. 4. Siddhanta is Vedanta sastram 
vicaraniyam. Vedanta sastram vicaraniyam. Why? Anubandha catushtayavatvat or bhavat 
dharmasastravat. Adhikaris are few. Manushyanaam + Sravanayapi bahubhir + Thus Upanishad 
itself says the rarity of them. Brahman is there because it happens to be yourself. How can you 
negate yourself. Prayojanam is there and it is moskha. Many gave attained moksha,. You can also 
study and see. So samsbandh also asti. Tasmat vicaraniyam. 5. Fifth factor is sangati, connection 
with previous topic. It is not there because no previous topic. Aadhyatvat sangatih nasti. With 
this first sutram is over. 


Second sutram 
Janmadyasya yatah 


Now stage is set for Brahma vicara. Now Vyasa enters the sastram proper. The second sutram is 
beginning of sastram like second chapter alone is Gita Sastra arambhah. Here we have second 
adhikaranam. Here also there is only one sutram. This adhikaranam is called janmadi 
adhikaranam. Because the sutram contains the word janmadi. Generally ahdikaranam is based 
on the name of the sutram. In this adhikaranam the topic is or definition of 
Brahman. So this sutram is called Brahma lakshaana sutram like first one is called upodghata 
sutram. There is a well known statement in sastram. 
Lakshanam and pramanam is necessary to establish any object. Only if the object is established, 
siddham, there is a possibility regarding the enquiry of the object. If the object itself is not 
established where is the question of making an enquiry. Suppose someone asks you has Mr. 
Pinakapani come to the class. He is asking - Is he on the ground or on the chair is the question. 
Who is this Pinaka pani will be the counter question of you. Unless you know him 

. SO or existence / knowledge of the object. Pinaka 
Pani lakshanam is required first. He is so and so. Then whether he is seated on ground or chair - 
even for that enquiry I require a pramanam. If I am a blind person even lakshanam is not 
sufficient to establish the person. So a pramanam is required. Both are required. I will give you 
another example. I ask the child in the night is there moon on the sky. 
moon but the child does not know what the moon is. Child will see all objects in the sky 
including the moon. But if it does not know the moon, it will not be able to say whether moon is 
there or not. It should know what is moon. Once the moon is established by both, then you can 


spend your life time enquiring into the OE . Is there water in the 






moon or not? Is life possible in moon? or establishment. 


. Vastu siddhi anantaram vicarah. 





Here we are talking of Brahman vicara. Now Brahman vicara is possible only if there is a blessed 





thing called Brahman. . So we have to do 







Brahman siddhi for the sake of enquiry For Brahma siddhi you require Brahman lakshanam and 





Brahma Wer 5 5 In the and 


he gives. 
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In this context I will mention the discussion that Sankaracharya has at the end of the first sutram 
commentary which I skipped at that time. It is relevant in this context. There he asks a question. 
Vyasa is talking about Brahman enquiry. Is Brahman known or unknown Is your enquiry is of 
known Brahman or unknown Brahman. Jnata Brahma vicarah or ajnatah Brahma vicarah. He 
says either way enquiry is not required. If unknown how can you make an enquiry about 
something which you do not know. Suppose I tell that for your research you make an 

is study of fossils. He asks - What is a fossil? You reply - You need not 
bother about it. You just make an enquiry into fossil. How can a person study fossil if he does 
not know what is fossil. Unknown Brahman cannot be enquired into. Suppose he says Brahman 
is known then why should you enquire. You are already Brahma jnani. So Brahma sutram need 
not be studied. He makes a stay order. 


In that context Sankarcharya says that Brahman is not unknown. It is known through Veda 
. Pramana is there for Brahma siddhi. That is why word Brahman is familiar to those 


people who are familiar with Vedas. If Vedas are not there, you cannot talk of a thing called 
Brahman. In a society where Vedas is totally absent, the word Brahman or object of Brahman is 
out of question. So When a vaidika studies Vedas, from that Vedas he comes to know that there 
is something called Brahman. Brahma vid apnoti param etc. The very word ‘Brahman’ indicates 
oe NR Not only I know the word Brahman 
but . The word is derived from the root brh. Vriddhi 
artha is there. It indicates expansion or bigness. The word Brahman means the big. It is a relative 
word. The meaning of big will vary from situation to situation. Suppose a person talks of big 
mountain, what is the size you visualise? It is something like 20000 feet high. Its length is in 
miles and miles. Suppose I say there is a big mosquito in my net. What is the dimension of it? 
You certainly not think it is like mountain. Even though you say big you understand it according 
to the context. Big cells means you require a microscope to see. So the big adjective is 
determined by the noun. Normally noun is determined by adjective. Here we are saying a new 
thing. The dimension of adjective is determined by the type of noun. When the Upanishad talks 
of Brahman it uses the adjective word viz big. It uses not as adjective but as the noun itself.. The 


BIG No noun to condition the bigness. Here big itself is noun. Since there is no noun to 


condition the bigness it ml d unconditionally big. . Like existence is a noun 






referring to Brahman. So to say that we are not 
talking of relative things but absolute thing. So too conscious we use as adjective but in Sastram 
it is used as consciousness as noun. So Sankara says from Veda pramanam we come to know 
there is an infinitely big entity called Brahman. Then he says further that when I hear about such 


infinitely big entity hg ibm ie i 







big entity. Experienced things are time and place bound. I 

. To remove that doubt, sastram says that that infinitely , I the self 
itself. It means I should never doubt the existence of Brahman. Doubting the existence of 
Brahman is doubting my own existence. No body doubts whether I am or not I can doubt 


whether I have buddhi or not. But not regarding my own existence. The very doubt presupposes 


my existence. because doubt cannot exist without a doubter. So 





Sankaracharya says that na kascit nahamastiti pratyeti. Nobody says I am not there. So atma 
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asatitvam is never doubted and so there is no doubt regarding Brahma astitvam. Such a Brahma I 
come to know through Veda pramanam. So enquiry is into known Brahman and not unknown 
Brahman. We have known from the Veda. 


Then he asks if Brahman is already known from the Veda then why should you make an enquiry. 
You are so nicely saying that Brahman is infinitely big and that Brahman is atma. All these you 
know. Then why enquiry, stop the classes. Snakcaracarya says then that if sastram says there is 
Brahman and that Brahman is atma, but now my problem is Em who am I. It is 
not clear. I do not have a clear knowledge of myself. Because have 
different contentions regarding I, the self. We have seen what all they say about self. Who has 
seen the sukshma sariram. So I am body iti carvaka says. Mind is not a substance. It is an 
. That is why they take EEG. So when brain is fused that is 
called brain haemorrhage. Nobody have ever seen the travel of anybody after death. Like key is 
not givable, clock stops and dispose it off. So too body. Body is atma. 
atma. Deham pranam + Nayyayika says there is self which is beyond body and mind and that 
atma is many. So that there is no quarrel. Like football given to all. One atma has to be shared by 
so many people. Let us give one atma to each. Each atma is infinite in size. They are vibhus. 
Karta bhokta ca. All dealing with who am I. Sankhya comes and says that no doubt there are 
many atmas and they are vibhus. But they are not kartas but they only bhoktas. Body and mind 
does actions. Like wife cooking and husband eating on easy chair. He does not simply eat but 
complains also. Such a person who does not do any help to wife in cooking etc is called sankhya 
atma. Finally there is Vedanta atma which is ekah sarvagatah and akarta and abhokta ca. 
Therefore enquiry is required. Purvapakshi asked whether Brahman is known or unknown. Both 
ways he said enquiry is useless. Brahman is neither totally known or totally unknown. It is 
unclearly known. So apata jnanam or unclear or vague or partial knowledge is there. 





for converting the unclear knowledge into clear knowledge. In 






sm idis Mana th fal id tkm pau Jn sutram he says there is lakshanam of Brahman also. So the conclusion is that 






This is all general analysis going on. Lakshanam is required for brahmanah siddhih. This 
lakshanam is of two types. One is tatastha lakshanam and the other is svarupa lakshanam. 


that definition 
is called svarupa ——— — It is . When an object is defined through an 





Svarupa lakshanam is that 


incidental feature it is called tatastha lakshanam. Tata and stha. Tatah means the bank of a river. 
Ganga tatah. Not State bank. Stha means remaining. That which remains on the bank but which 
is not part of the river or inside the river but which is aloof or away. In the sastram it means that 
which is away or aloof or incidental. When you define a thing through that it is called tatastha 
lakshanam. An example will make it clear. 


Svarupa is like this. Prakrishtah prakasah candrah. Moon is the object which is the most 
luminous in the night sky. Now I have used this definition for moon. In the sky many luminaries 
are there. Stars and planets are there. Brightness of the moon defines moon It is intrinsic feature. 
Do not go to science. You never experience moon without brightness. It is inseparable feature of 
moon., So it is intrinsic. In the sastra when you define Brahman or atman as jnanam then that 
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jnanam is intrinsic feature of Brahman and it becomes svarupa lakshanam. So too sat, anandam 
etc. Svarupa lakshanasya lakshanam kim? Svarupam sat vyavartakam svarupa lakshanam. 
That intrinsic feature of an object which defines an object or reveal an object. 


What is the example of tatastha lakshanam. When you show a particular like X’s house. 
Somebody wants to know the house of him. Every house looks like same like in a colony of 
houses. You point out through the colour of window or wall colour etc. If all houses have similar 
feature then how to point out. Then you see a crow is sitting on that house. Then you tell the 
other person that the house on which a crow is sitting is his house. Crow is not intrinsic feature 
of house. It is incidental. Wherever crow is sitting is not his house. If the crow goes away then it 
will not become his house. It goes and sits on the next house then that will become his house 

. Kadacitkam sat vyavartakam lakshanam is 
tatastha lakshanam. Kadacitka is that which remains now and then. Kadacit bhavah. That 
which pin points. Kakavat graham. Sastric example is Brahman’s definition that jagat karanam 
Brahman. Brahman is that which is the cause of the universe. Is the world intrinsic feature of 
Brahman or incidental feature. World is normally an incidental feature. Viveha mukti anantram 
sarvada nasti. It is there only during ignorance. Second sutram is presenting this tatastha 
lakshanam of Brahman. Brahma tatastha lakshana sutram is second sutram. 


General meaning of the whole sutram is janmadyasya yatah - grammatically it is incomplete. So 
we have to supply two words. He does not add himself as it can be implied, being sutram. It is 
called adhyaahara in Sanskrit. So heavy adhyahara is required in sutra literatures. Context will 
help. Give him a cup of coffee. Give me also one. What? Not a slap. Adhyahara is coffee. So no 
vagueness. Tat Brahma is to be supplied. Yatah janmadi asya tad brhamna (bhavati). Brahman is 
that from which (yatah) the origin etc (janmadi) of the world (asya) takes place. Srshtyadi 
karanam Brahman. Etc means sthiti and layam. Janmadi means srishti sthiti bhangah. Asya 
means of this. From the context we know asya pronoun refers to this unvierse. Yatah means 
yasmat karanat. So Brahman is that cause from which the origin etc of the world takes place. So 
to put in simple words jagat srishti shtiti laya karanam Brahman. The lakshanam is to establish 
the existence of Brahman. 


Brahmasutram being nyaya grantha every sutram must present a logical statement. This sutram 
also should do. It is this: . Brahman exists as there is 
lakshanam for Brahman just as dharma. Yatra lakshana satvam tatra vastu siddhih. Lashana 
pramanabhyama vastu siddih iti nyayena. So Brahma asti. Once Brahma satvam is proved, then 
we can do enquiry. First sutram talked of Brahma vicarah and this talks of Brahma siddhih. 
Brahmanah siddhatvat Brahma vicarah kartvyah. 


The vishaya vakyam of this sutram is this : Naturally it is gong to be form Veda. He is analysing 
Upanishad vakays. So when he writes any sutram he must be keeping some vakya or other of 
Upanishad even though he does not explicitly mention it. We derive it from the sutram. 
Sometimes differences of opinion are there with reference to vishaya vkayam. vakyam gives it 
wherever it is available. The statement in 

imani + tad brahmeti. It is Brahma tatastha lakshana vakyam. Brahman is presented as the three 
causes. 
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Word Analysis 


Janmadi 


This word itself is a compound word consisting of two words janma and adi In simple English 


janma etc. Sanakrachrya points out etc includes two more phenomenon that is sthiti and laya. It is 
a BV compound. Janmadi is neuter noun. It is neuter samahara dvandva compound first then BV 
Sankaracharya uses the neuter word bhangam so that gender will be in agreement. Janmasthiti 
bhangam. It indicates srsihti etc. One purvapakshi comes and givers another suggestion. Why not 
you take this meaning. There is another work known as niruktam written by Yaska Muni in 
which it is said that every object in the creation goes through six fold modifications. He calls 
them shad bahva vikarah. Bhava means padartha. After mentioning these vikaras Yaska 
enumerates them and he starts with janma. Jayate, asti vardhate viparinamate, apakshiyate and 
vinasyati. Tattvabodha states. There asti jayate there. Here jayate asti. Form that we come to 
know that every object goes through janmadi shatkam. In the sutram janmadi of Vyasa it should 
be interpreted as per Yaska's enumeration. Brahman is janmadi shatka karanam. For this two 
answers are given. 


First is Yaska's nirukta grantha (Science of Etymology which deal with derivation of vedic 
words). In Mundakam it came. There were many nirukta works. But Yaska's is very famous. 
After all yaska is a human being. So his work is paurusheyam. His discussion can deal with 
objects within creation. He cannot talk of creation of whole universe. Human intellect has no 
access to study the jagat karanam. Yaska cannot talk of akasa. He himself came later than akasa. 
Nor about vayu etc. So his discussion is confined to bhautika prapanca, objects obtaining within 
the universe like human body and so on. Here we are discussing not the bhutika prapanca but of 
the whole cosmos which includes bhutika but also talk of bhuta utpatti. It talks of even desa kala 


creation. So the context being samasta prapanca Yaska’s discussions irrelevant here. 


For this purvapakshi gives an answer. 


Why do you say Yaska's grantha is paurusheya. Why do you not say his work is not based on 
Sruti pramanam. It is a smriti grantha. If Niruktam is taken as a smriti grantha then the advantage 
is that even though it is parusheyam . Why? Because it 
is not his intellectual product. It is based on sruti pramanam. Like Gita. Gita is paurusheyam or 
paurusheyam. Any Smriti grantha is what? All smriti granthas are paursheya granthas but 
enjoying apaurusheya status as they are based in sruti pramanam. 





(Kalidasa). Smriti discusses the topic based on sruti. It must be given 
pauarusheya stauts. So he says that janmadi shatkam discussed by Yaska can be taken as dealing 
with the entire cosmos. Even though he cannot independently discuss the entire cosmos he must 
have discussed based on sruti pramanam. So his vakya is relevant for us. Human intellect can 
deal with partial universe only we said. Purvapkshi says Yaska is dealing with total universe as 
he is not using his intellect but using Veda pramanam and so his statement is valid and so why 
cannot you take that statement. The advantage is that the meaning of janmadi will be not janmadi 
trayam but janmadi shatkam. 
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Sankarcharya says that Yaska vakyam is relevant because it has borrowed validity You want me 
to depend on Yaska vakyam because it has borrowed validity. Whereas I have commented upon 
this word itself which has got original intrinsic validity. 1 am 
commenting upon the sutram based on sruti pramanam. You ask me to write the meaning based 
on Yaska vakyam which has borrowed validity. Is it better to depend on Yaska vkayam who 
himself is dependent on Sruti vakyam or directly depend on Sruti. So why not directly depend on 
sruti vakyam. for cosmos. How do you know? Yato va imani + 
There are three. So Yaska deals with bhuatika prapanca and we deal with bhuta bhutika 
prapanca and when we deal with it we have to take sruti which talks of janmadi trayam. 


The second answer is simple. Vyasacarya has written the entire brahmasutram for analysing the 
Vedanta vakays only. The stated purpose of brahmasutram is that only. So brhamasturam has 
another name called Vedanta sutrani. It has another name uttara mimama sutrani. They indicate 
the stated purpose. Therefore Vyasa uses the word janmadi you should give the meaning in 
keeping with Vedanta vakyam. You should not go to any other grantha including Yaska’s nirukta 
sutram. So we give the meaning in keeping with Vedanta vakyam. 


Then what about shad vikara. We are ready to include them also. But we will say that shad 
vikaras must be included in these three. The primary meaning of janmadi is srishti sthiti laya and 





by implication the 
Now comes second purvapakshi It is all for chiselling our intellect. You say in Vedanta srishti 


etc are cyclic process. You do not accept linear creation, a creation beginning afresh and it 


ending. First problem in this is . If this srishti is due to purva karma an that 





is due to its purva karma, you will ask how did the first karma come. They have a triumphant 
attitude when they ask this question. We say it is a cyclic process The pramanam for this is 
avyaktat vyaktayah sarvah + and also avykatadini bhutani vyakta madhyani bahrata + . They 
indicate srishti etc are followed by again srishti etc. Purvapakshi quotes our statement. Then he 
says if srishti etc are cyclic you cannot say which one is the beginning. In a cyclic process you 
cannot talk of a beginning point. Beginning point is also end point. Then how did vyasa say - 
janma adi asya jagatah. Because the word adi lit means beginning. I gave a secondary meaning 
that is ‘etc.’ The three phenomena of the universe beginning with janma. He says - how do you 
say beginning with srishti. Why not you say sthiti etc. Purvapakshi never allows to go further. 
Sankaracahrya gives two answers. 


One is : even though it is a cyclic process and therefore even though we cannot talk of a 
pan nr nk In the 
. If I have to talk of 


beginning in these phenomena, 






events there is no order but 






destruction of something or death of something, the topic of 
that thing. If I have to talk of laya, it means there must have been sthiti of that thing. If I have to 


talk of sthiti of something, it . Understanding of laya 






presupposes the concept of sthiti and understanding of sthiti presuppose the concept of srishti or 
origin. Even in our common parlance also then we get the curiosity whether 


it is surviving or dying. So Acharya says understanding requires this logical sequence. Swaniji 
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says : Born, is, gone. Pratipatti krama, order of comprehension from vyavahara is presented by 


Vyasa. So no sthiti adi or laya adi. 


After all Vyasa is writing a sutra keeping a sruti vakyam in mind. We cannot blame him for 
anything. When he is writing this sutram he is keeping the taittiriya vakyam and it gives a 
particular order. Choice of the order is not his but of sruti. Do not fight with him. Fight with the 
author of Sruti. No author or God is author. You interview the lord and ask him why did you not 
start with yena jatani jivanti. Not only Vyasa. Any other acharyas also maintain that order. Lord 
Krishna also maintains that order. Bhavapyayau + Bhagavatam begins with the dhyaana slokam 
which is janmadyasya +. Kamba ramayanam - Ulagam yavaiyum tam ula akkalum, 
nilaiperuttsalulm and nikkelum. So sruti, smriti, purana, itihasa granthas talk of janma adi. 


Asya 


The word asya is simple pronoun. Of this. The srishti sthiti layam of this. Vyasa does not say 
what do you mean by ‘this’. A pronoun can stand for any noun. Since he did not specify a noun, 
we should in the pronoun and it means sarvasya jagatah Vyasa used the 
pronoun this and not that. According to grammar the pronoun this is used for something which is 
available in front. If it is not perceptible in the front he would have used the word that. So this 
indicates pratyaksha gocarasya. Idamastu sannikrishtam samipataravarti etado rupam adasastu 
viprakrisdhtam taditi paroskhe vijaniyat.+ Idam is sannikrishtam means indirya sannikrishtam 
meaning pratyaksha gocaram. So it is visible world. Sixth case of this should be connected with 


previous word. So - the origin etc 






of this visible objectifiable universe takes place because of which cause that is Brahman. We 
have to 


Yatah 


Yatah means yasmat karanat. From which cause all these take place. Or because of which. 
Pratyaksha prapanca srishti, sthiti asnd laya yasmat karanat sambahvati tat Brahma. Which cause 
Sruti is referring to? We know that karanam is two fold. Nimitta and upadanam. Both are 
required for any karyam to take place. Directly we can come to one conclusion. Since Vyasa is 
talking about srishti karanam etc the word karanam directly refers to upadana karanam. We will 
see the explanation later. You will find that intelligence cause is responsible only for origination 
of a thing. It is not responsible for sthiti and layam. Pot maker is responsible only for production 
of pot. If he is also cause of sustenance of pot also then for pot to survive you have to bring in 
pot maker also to home. Nimitta karanam is defined as srishti matra karanam Material cause 
is defined as srishti sthiti laya karanam So primary meaning of yatah is upadana karanam. Out of 
material alone product comes and because of material alone product exists and unto the material 
alone product resolves. So upadana karanam is all the three causes. Here we are talking about all 
the three as janmadi means all. So yatah refers to material cause. Yasmat uadana karanat asya 
pratyakshasya prapancahsya srishtyadi sambavanti tad upadana karanam Brhaman. 


Later, on enquiry we find that the jagat karanam is and has to be only one. Jagat cannot have two 
. In the case of worldly objects we can afford to have separate nimitta and separate 


upadanam karanam. But we are talking about the cause of the 


80 


and space also. So if we are talking about that cause which is beyond time and space, that must 
be one only. If it has to be one then we can say that it itself should serve upadana karanam and it 
itself should be nimitta karanam as there is no second thing. Dvitiyasya abhavat The second 
meaning of the word yatah is nimitta karanam ca So final meaning of the word yatah is abhinna 
nimitta upadana karanat. Yathorna nabhih +. Yasmat abinna nimitta upadana karanat 
pratyakshasya prapancahsya srishti-sthiti-layaah sambavanti tad abhinna nimitta upadana 
karanam Brhaman. 


In the definition of Brahman sruti uses the word “yato va imani +”. Upanishad uses the word 
. It is 
homework for Bhrugu. Bhrugu approached his father Varuna and asked for this teaching. 
Therefor Varuna did not want to give the complete teaching. That ‘X? from which srishti etc take 
place is Brahman. You find out what is that ‘X’. He did not give svarupa lakshanam, he gave 
only tatastha lakshanam. Sishya has to enquire and find out. Bhrugu was intelligent sishya like us 


pronoun ‘that’. But 













(unlike us) and so he So eos home work and keeps 

and finally . The word yatah in the 
definition refers to ananda svarupam Brahman. It is svarupa laskshanam of Brahman. Vijnanam 
anandam Brahma iti Br. Up. Anando brhameti vyajanat iti Tai. Up. So yatah further means 
ananda svarupam. This is third meaning. Yasmat abinna nimitta upadana karanat anandasvrupat 
pratyakshasya prapancahsya srishti-sthiti-layaah sambavanti tad abhinna nimitta upadana 
karanam Te टत... hase Brhama bhavati. So 


brahman. By also. So 


Tad Brahma 


Here Sankaracahrya adds one more feature of Brahman. We have already seen three features 


(Efficient Cause, Material Cause and svarupapam). It is based on this idea that once we know the 
intelligent cause, the amount of intelligence can be inferred from the nature of the product. The 









. When better instruments are created 


we appreciate the intelligence of the person who discovered. From 
Psion ec oo eS we ask whose child it is. From the nature of sishya —— ask who is his guru. 


. So if you see the nature of the world 





and its greatness and its wonders, we can definitely and 
That Brahman which is jagat karanam must be sarvajnah and savrasaktiman. 
Incidentally we can remember this : When we see him as karanam he gets the name Isvara. So we 


are in this context indiscriminately using the word Brahman and Isvara because the discussion is 





I my eer 
He gives four adjectives for universe. 


Asya jagatah namarupabhaym vyakrtasya - it is a well designed universe which means it 
cannot be an accidental one. You cannot explain it away as a simple evolution which accidentally 
took place. Natural selection of species, Darwinism etc not there. If you have to design a simple a 
simple clock it. How can we say it is accidental? Suppose you 
take one of aooo i E Nobody in this generation has seen him Then 
someone says this work is not created by anyone. How did it come? In a huge Printing Press 
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there was a big explosion. All the letters of the alphabets got thrown up and they all have to fall. 
When they fell accidentally they got arranged and that is this work. How does it look? You will 
not be able to accept it with regard to an ordinarily work of a human being how can you say the 





whole cosmos accidentally evolved. It is a well designed universe. So it 
who has 







Anekakartrubhoktru samyuktasya - This a consists of who are kartas 


and bhoktas. From this Acharya indicates that as a 
product. Therefore the producer must be a nonjiva. So . The 


intelligent creator must be different form jivas. He must be all knowledgeable also because, 


Pratiniyata desa kala nimitta kriyaphala asrayasya - we find that there is no accident in the 
SRS oe ae : 
















. Every event depends on specific time etc. What we call 
. If there are countless number of jivas 





every jiva is going through a 
There are countless jivas going through countless experiences. 
required to run this master show in keeping with desa kala and nimittma. It requires 
sarvajnatvam. No computer can do that. There are certain events which are common to many 
jivas. Bhagavan has to design that event in such a way that 






to certain jivas and papa phalam to some m mem jivas. in which you 





got stuck up. It is papa phalam. If you sleep there then it may punya phalam. 
who take care of the 





child very well. For the parents it may be a painful thing. They are exhausting one type of karma. 
The child is exhausting some punya in the way of wonderful parents. From one standpoint it is 







ce i umpteen NC and another standpoint it is papam. Within punyam also there are gradations. 
. We are 
taking into account humans only but Lord has to take into account 
Mosquito’s punyam that it survives through your blood though it is some of your papa gone. So it 
is a mastlery creation which can be done only by a sarvjanah. 





Manasa api acintya racana rupasya - a scientist can know how the brain functions. But he 






. So even if we know the functioning of many things in the creation we have 
only the knowledge of it but we do not have the power to create one. We are helpless to 

or so on. Not only the lord has omniscience but lord has omnipotence also to implement the 
knowledge. He has the power to create such a creation. It is even inconceivable even for us. AN 
ant we can destroy. But we cannot create one. Produce test tube baby. They will take various lab 
chemicals and precipitate into a Narayanswmai. That you 





only. . Produce rains - then in small letters when there are clouds. 
When there are rain bearing clouds then they spray this silver iodide pellets etc and bring down 
the rains. Rains are brought down here instead of on the ocean. We cannot imitate him. So Lord 
is sarvaskatiman. So 
Sarvasya karta sarvajnah and sarvasaktiman ca. 
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Final meaning - Yasmat abinna nimitta upadana karanat anandasvrupat sarvajnat sarvasakteh 
asya pratyakshasya prapancahsya srishti-sthiti-layaah sambavanti tad abhinna nimitta upadana 
karanam anandasvarupam sarvajnam sarvasaktiman Brhama bhavati. 


After conclusion of bhashya on mantra he discusses another point by introducing a purvapaksha. 
He is nayyayika purvapakshi. Since it is useful we can see that also. In the first sutra it was said 


we have to Brahman enquiry. We said that Brahman can be enquired into only if it is established 


that there is something called Brahman. 
required. Second sutram gives Brahma लकल ताता and . In the 3" 







sutram pramanam ओये. Nus Tp PET Brahman . Nayyayika is giving a suggestion which we will 
refute. He says : for Brahman also. His 
explanation is that second sutram defines Brahman as jagat karanam. Then jagat is Brahma 
karyam. Since isvara (nayyaiyika replaces Brahman with isvara) is karanam and world is karyam. 
The . An invisible father (in USA) can be 


inferred form his visible son in front of me. Like invisible root can be inferred form the visible 





tree. Like invisible fire can be inferred form visible smoke. So too here. Pramanam for isvara is 
anumanam. It is popularly known in tarka sastra as karya lingaka anumanam Inference of 
karanam from karyam. So his conclusion is sastram is not required for proving isvara. Logic 
itself can prove isvara. Isvar can be established through reasoning. This is the contention of 
tarkika. We will say no. You need Sastram to establsh Isvara. Brahmasiddhau anumana 
pramanam asti. 


Sankara answers : This is not so. Second sutram does not provide anumana pramanam for 







i vaneen t Sankara gives a simple reason for it. Simple reason is that 
at 
all. Vyasa does not propound a philosophy by using his reasoning power. All the other darsanams 
have propounded the philosophy by using reasoning power. All of them are together called 
tarkikas. Vyasa is using reasoning only to derive and understand a philosophy from the Veda. 
Not to propound a philosophy. Every sutram has a Vedanta vakya for analysis. If second sutram 
is providing anumana pramanam for isvara siddhi, the importance will go to anumanam. It will 
not be sastra-based system. We are defeating the very intention of Vyasacarya. So he uses a 
famous line - . Every sutram is providing an anumanam 
alright. But it is not independent anumanam. It is used only to bring out the vedantic teaching in 
a cogent form. It is like thread to create a garland out of the flowers of Vedanta vakyas. The 
whole anumanam is like a thread. It does not have independent use. Nobody wears it on the head. 
Thread is worn on the head only when it is joined with me Moreen 


vakays and not anumana vakyas. न ae mee 
form. It is only invisible or secondary thread subservient factor to keep 


the verdant vakaym flowers in place. No sutram provides anumana as main thing. So second 
sutram is not independent anumanam but to analyse the Vedanta vakyam which is yaot va + So it 
is not pramana sutram. 


Sub-commentators go further and bring out some more important ideas. Nayyayika says that 
second sutram provides anumana as pramanam for isvara siddhi. From this it is clear that they 
believe that isvara can be logically established. Vedantins are dead against them in this respect. 
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We argue that isvara cannot be established through logic. He can be established revealed through 
sastram alone. Isvara revealed through sastram Se eed ee oe M d be assimilated through logic. 


eee Funnel can be used only for receiving what sastram gives. So our job is to 





find fault in their logic. It will appear as though we are nastika when we dismiss their arguments. 
First we have to see how they establish Isvara logically. Thereafterwards we have to point out the 
defects in their logic. 


Nayyayika arrives at Isvara through three logical statements. 1) Jagat sakartrukam karyatvat 


. For jagat he uses the word ‘kshityankuradikam’. The significance of this is that world 





must have a creator because it is an effect. He gives an example like pot. Pot is useful for all 
including musicians. The vyapti here is that yad yad karyam tat tat sakartrukam. Whatever is a 





product must have karta, creator. The first step is that there is a creator. 2) Second is that 





vyatirekena kulalavat. That creator arrived at in 
first step must be isvara alone. The logic is that I know there is a creator and I also know no jiva 
has created. The creator must be other than jiva. But he is an intelligent being also. Who it can 
be? Jiva, jagat and isvara three are there. What is the intelligent being other than jiva? Only 
Isvara. Jagat is jadam. So parisesha nyayena it must be isvara. There is no like example as isvara 
is one only. So we give unlike example. The vyapti here is that yat jivabhinnatve sati cetanam tat 





isvarah 3) vyatirekena kulalavat. That isvara 
must be omniscient because he is Omni-creator or all creator unlike a pot-maker who is only 
ghatajnah being only ghatkarta. Yatra sarvakartrvam tatra sarvajnatvam api bhavati. Yo yat karta 
sa tat jnah iti vyapteh. Through these anumanams he establishes sarvajnah isvarah. We will be 
happy with nayyayika and especially present day scientists. They do not accept scriptures and all. 
So nayyayika seems to be a superior person. Rational people. 


We nagate these views. All the three anumanams are defective. It is enough to prove one is 
defective. We can get away by giving this to irrational people. Not with vedantin. 


1. First anumanam is jagat is sakartrukam karyatvat Vyapti is yat karyam tat sakartrukam. Like 


pot. There is pot maker. We say in anumanam you require a vyapti and this vyapti is gathered 
from pratyaksham. It is most important thing. It is not by another anumanam. If so then for that 
you require vyapti which is gained by another anumanam. Vyapti jnanam has to be gathered by 
pratyaksha alone. In fire anumanam vyapti is by A ET is 
acceptable only when it holds good in all the cases. or exception should be there. 


If it is there vyapti will collapse. Where there is smoke there is fire - there is no exception to this. 





Suppose there is vyapti wherever there is fire there is smoke. This cannot be accepted because 
there are exceptions proved by our pratyaksham. Vyapti should be proved by perception and 






there should be no exception. You say whatever is a product has got a cine un 







ene nb mi ne nh no human being has gone, it is a product. 
Vyapti is not perceptually proved. It 
is violated in the case of natural products. Vyapti asiddhi is a defect here. 
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Secondly 2) Jagat karta Isvarah because he is jiva bhinna and cetana. Here the vyapti is yatra jiva 


bhinnatve cetanatvam is there that conscious being must be isvarah. This is your vyapti. You are 
talking of a conscious being other than jiva. The rule is vyapti must be gathered by perception 
alone. How can you talk of a conscious being other than jiva with the use of perception. Through 
perception we can never talk of a consciousness being other than jiva. It cannot be used in vyapti 
jnanam. If you have already proved isvara sitting other than jiva, then jiva being not creator you 
can say isvara is creator. Suppose coffee is there and two people are sitting and one you see has 
not taken and so it must be the other person whom you did not see drinking. 





. So parisesha nyayena you cannot say isvara is 
creator because he is not yet proved. You cannot apply parisesha nyaya. Here also vyapti dosha 
is there. 


Thirdly 3) Isvarah sarvajnah because sarvakartrtvat To negate this argument we should know 


some axioms which they have assumed. a) They say that every knowledge is born of mind. Yat 
ee ee He depends on perception and inference heavily. Perceptually we see 






. So all knowledge must be born of mind. b) Then he 
has made another statement - thoughtlessly - (if sastram is not there you will see their statements 
are wonderful when taken in isolation and then when you try to tie them together you will find 
full of inconsistencies.) They take out consciousness and give to others and say you handle it. 
Ulakkai of srirangam. That statement is that . He is asariri. 
He is bodiless means mindless also. How can Isvara be sarvajanh. To make isvara as asamsari he 


has to say isvarah is not having mind. So jnanasya manojanyatvat isvarsya amanaskatvat Isvara 
even cannot be alpanjnah Sva abhyupagama virodha is there. So third anumanam also wrong. 


So srutisammata tarka only we accept. We negate isvara established purely by anumanam, 


through anumanam. Sub commentators do this job. Who? Ratnaprabhakara, Anandagiri etc. are 













called commentators. A commentary on these are ee 


= Ratnaprabha. He refutes isvarah 
, that is Lord Krishna. Because he is refuting isvara and feels bad. It is nastika 


vada. Do not mistake me. I am not refuting you but Nayyayikas. As pure anumana cannot 





establish you. 


Another significant point of Bhashya here is this. We say logic cannot prove Brahman. This can 
be misunderstood. That tarka is totally useless iti. So Sankara says it is not so. Tarka is useful. 
Srotavyah mantavyah iti Sruti says. for understanding 
Vedanta. Use tarka as a subservient means to understand Vedanta. Example is like funnel for 
pouring Vedanta teaching. Our brain is too narrow. So we need funnel of tarka. 


i es student raised the doubt whether Brahman exists or not, teacher gave six reasons 
asti. Brahman asti, jagat karanatvat. Brahman asti, jagatrupena 


bhasamanatvat. Brahma asti - sukrtatvaprasiddheh. World is well known as well done. 
Anandaprasiddheh Brahma asti. And so on. All those reasons are not independent reasoning for 
establishing Brahman but are sastra based. So we condemn tarkikas. Vakyarthasca vicaryatam + 
Here he says srutimatah tarkah. 
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Why Tarka is important in Vedanta? Some of the misconceptions are removed through that. 






11 ots मालक He points out that in karma kanda tarka is not 
very important. It has a very limited role because in karma kanda performance or procedures or 
. SO 
zx Aa — Whether ghee is to be used or something else and so on. In 


doing are important. 


karma kanda knowledge does not produce the result. After knowledge performance is important 
for result. After performance you need not know the mechanism of ritual. To learn driving you 
need not be a mechanic of the car. To operate the computer you need not know how a particular 
result occurs on the screen. You do something, the result is there. Knowing in karma kanda has 
only an indirect role and doing alone has direct role. The benefit is a product to be accomplished 
in time. Learn and keep doing and one day the benefit will come. Here options are there to do or 
not to do or do it differently. You have to use your options to implement the jnanam. In 
Sankara's language 


Similarly suppose moksha is something to be produced in future, then like karma kanda you learn 
the procedure of meditation or getting moksha. 

. They say Vedanta is a science and I have to follow that procedure. Here alone we 
commit a mistake and Vedanta does not deal with a future event to be created or processed. We 
are not learning any procedure or technique or method of meditation through Vedanta. 

which is an accomplished fact which you have to understand. 
The whole Vedanta sadhana is only a process of understanding. There is nothing to implement in 
Vedanta after understanding. If you understand nothing to do and if you do not understand also 
there is nothing to implement. Pranayama is for aastma nivrtyartham, if it is said then you go to 
the course and learn the technique of pranayam. Learning does not produce the result. Result is 
to be accomplished in future by practising it. When goal is sadhya knowledge is to be put in to 
practice by implementation. as 
knowledge. When goal is siddha no role for implementation at all and knowledge itself is the 
goal. End is accomplished with the understanding. But people do say I have listened enough. I 
have to practice now. Teacher must get vairagyam for teaching. If not, his prarabdha is not over. 
So there is nothing to implement in Vedanta. Only obstacles have to be knocked off. Main 
obstacle is in the form of doubts put by intellect. So tarka is important Tarka is like a broomstick 
clearing the way for assimilation. Tarka has an important role. 


Anubhava also is important because our samsara is present in the form of anubhava that I am 


miserable etc. Helplessness etc is mental anubhava. Moksha presented from sastram is freedom 
from these notions and experiences. आ Understanding is complete 
only when viparita bhavana goes away. and so anubhava is 
important. In karma kanda the benefit is posthumous. Jnana kandam works or not is based on 
anubhava. People do say I see now reaction is less. Previously I shed two litres of tears and now 
only half a litre. 


In Nayyayika tarka is important sruti is rejected and Purva Mimamsaka tarka is rejected and sruti 
is important. In Uttara miamsa both are given importance. We are in the middle of two extremes. 
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Conclusion 
Technical presentation 


The first thing is technical presentation of this adhikaranam. Vishaya etc are to be presented. 





Vishaya for this sutram is . Doubt is whether Brahma lakshanam is there or it 
is not. Purvapakshi will take the opposite view. He says there is no lakshanam of Brahman. He 
should justify his view. Definition is given only through a unique feature of the defined object. 
Definition is defined as unique feature. Call that person if you say you must tell whom. In 
EE Shaven head is not unique feature. So 






and . So how can there be a unique 


feature or lakshanam for such a unique featureless Brahman. Upanishads themselves say 





Brahman is indefinable. + Na tatra + So Brahma lakshanam nasit. We say Brahma 







lakshanam asti. We have to justify it. Even though it is ee featureless, we can 
EU aw through mithya features. 





Even though rope is snakeless and through the 
superimposed snake I can say rope is adhishthanam for snake. So too here Brahman can be 
defined through superimposed jagat as jagat karanam. Connection between this topic and the 
. The first sutram leads 





previous topic (that one should enquire into Brahman) is 
to an objection and that is answered in the second sutram. The objection is how can I enquire 
into Brahma when you have not proved the existence of Brahman through lakshanam and 
pramanam. So we prove the existence for Brahman by giving lakshanam. 


This sutram defines Brahman through tatastha lakshanam which gives incidental feature, which 
is not innate feature. It impliedly gives svarupa lakshanam also viz., satyam jnanam anantam. 
Tatastha lakshanam is jagat karanam. World feature is taken to define Brahman. World is not 
intrinsic nature to Brahman. It is like crow. How. Like crow world disappears in pralayam. You 
dose off. World is off. 
ie cme sh al seo WEE lakshanam is easier to understand, at least initially, in the case of Brahman. Why? 





. Why not svaroopa lakshanam. 






à . In svaroopa lakshanam 
the features are not perceptible. It is the very subject. One unknown thing is defined through 
another unknown thing. Looking into dictionary. You look for a word like garrulous In 
dictionary you find loquacious. What is that? Voluble. What is voluble? It is garrulous. I am not 
enlightened. It means . What is Brahman? It is jnanam. I do not know it. So 
through tatastha lakshanam alone we can define svarupa lakshanam. Satyam etc not 
expereiencible. . A house can 
have svarupa Iskhansam straightaway as it will work due to colour etc being visible. So Vyasa 
chose tatashta lakshanam. 


Brahman is the material cause of the creation. In the Upanishad often Brahman is said to be 
material cause of the creation. Yato va imani + etc are example. But 

. Mayam tu prakritim + In another Upanishad ajam ekam lohita 
suklam + (Maha narayana Up). In this mantra also prakriti is given as Material Cause of creation. 
In BG (13"), prakritim purusham caiva + prakriti sambhavan. In tatva bodha also - Maya asti. 
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Tatah meaning from that. So Brahman as well as prakriti both were presented as material cause at 


one time or other at different places. If Brahman is Material Cause, it is cetanam. If prakriti is 
Material Cause, it is acetanam. Cetanam is the cause or acetanam is the cause? Vaysacarya has 


chosen cetanam Brahman as material cause. This choice has lot of significance. Why should 


Vyasa choose this? Five reasons are there. 


1) 


2) 


3) 


Vyasa wants to clearly differentiate Vedanta teaching from Sankhya Philosophy. In most of 


the brahmasutram Vyasa wants to criticise sankhya and separate himself from Sankhya. 
Perhaps during Vyasa's time sankhya philosophy must have been very prevalent. So his 
opponent is predominantly Sankhya. He is prathama malla. Vyasa has to differentiate from 
Sankhya as many words are common in both darsanams. They talk of asanga purusha which 
is asnaga caitanya atma. Prakriti also is used by both. In both prakriti is acetanam. In both 
prakriti is trigunatmika. In both prakriti is savikara. The very word sankhya is used to 
indicate Vedanta teaching. Second chapter is called sankhya yoga. In Upanishads also it 
occurs. In Bhagavata Kapila gives sankhya darsanam. So Vyasa wants to show that both are 


RT —An— How to show that? of the universe. 






to differentiate form Sankhya. 


In all systems of darsanams, one of the basic questions is about the material cause of this 
universe. From where did the universe originate - this is a natural question of any human 
intellect. Even science is trying to arrive at the basic stuff or one single stuff. They want to 
arrive at the unified stuff for matter TOE (Theory of everything). Even energy they are not 
able to accept because energy themselves are many. Nuclear force, Electrical force and so 
on. So as long a plurality is there they cannot arrive at the basic force. You find most of the 
philosophies arrive at a basic material cause and all of them are acetana material cause. It is 
some matter principle. Sankhya and yoga say acetana pradhanam is basic Material Cause. 
They are called acetana karana vadi. Nyaya and vaisehsika say the basic material cause 15 
atom. Paramanu vadi. It is close to Science. Atoms join together to form molecules and they 
gradually built up and world came into being. Paramanua are acetanam. They are also called 


acetana karana vadi. In nastika nd also most of them are . They 






talk of panca skandhas and so on. 
At the time of big bang when explosion took place, life emerged. They give date also. Life is 
a recent origin. Consciousness is either a parallel reality or it is secondary to matter that is 
product of matter. Very atma is a type of matter for nayyayikas. Atma is one of 9 types of 
matter (dravyam). Vedanta is the most unique system which presents cetanam karana vada 
where consciousness excels matter. Catana karana vadi we are. It means consciousness is 
basic stuff. The essence or sara of all matter is caitanyam. There is no matter other than 
caitanyam. Matter crushed is caitanyam. 


No doubt the Upanishad points out that Brahman is the Material Cause of the creation. And 


Prakriti also as Material Cause of the creation. But predominantly Cetanam Brahman alone is 
presented as the Material Cause. Only in few places prakriti is presented as Material Cause. 


That Vyasacarya will show in the entire first chapter that all Upanishads predominantly 
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discuses Brahman as the Material Cause of the creation. This is the unique teaching of the 
Upanishad. Cetana karana vada is unique feature of Vedanta teaching. 


4) How can Upanishad contradict itself by saying both are material cause. If one is correct the 
other is not correct. Upanishad either contradicts or misleading or Upanishad itself is 
confused. Answer is that both statements are correct. Because according to Upanishad 
prakriti does not exist independent of purusha. It is paratatntram. Since 

whatever is attributed to Maya can be attributed to Brahman also. So 
when you say prakriti is material cause it is as good as saying Brahman is the material cause. 
So technically we say parinami uapdana karanam and Brahman is vivarta upadana karanam. 
Vivarta upadanaa karanam is that which lends existence to parinami upadana karanam. 
Parinami Upadana karana adhishthanam is vivarta upadanam. So there is no contradiction. In 
darsanam prakriti is independent of Purusha. This is the basic difference between 
them and us. They have disharmonious family. Sankhya’s family of prusha and prakriti is 
or some western family. Purusha in one place and prakriti in another place. So 

Vyasa says brahman is the material cause. 


5) This is based on an idea in Mundaka and Chandogya. There one topic discussed is eka 
vijnanena sarva vijnanam. By . What is that one? It is 
upadana karana vijnanam. By knowing the one material cause all products are known. How? 
Because product does not exist separate from material cause. Eka upadana karana vijnanena. 
What is that? Upanishad gives Brahman jnanam. Brahma jnanam is given as means for sarva 
vijnanam. Yajjnatva neha - If prakriti is Material Cause then this pratijna of sastram will not 
be fulfilled. In Sankhya darsanam it is not possible. So Brahman should be the Material 
Cause. 


SUTRAM NO 3 


This sutram also happens to be one adhikaranam or topic. It is called sastra yoni adhikaranam. 
Sutram is Sastrayonitvat. It is just one word. Sutram definition is fulfilled. It is going to be 
interpreted in two different ways. So they read the sutram twice. It is again satisfying the 
definition of sutram. Visvatomukham it should be. It should have many faces. Meaning having 
many interpretations. 


First interpretation 


General Analysis 


Essence of this sutram is this : This sutram confirms the omniscience of Brahman which was 


indirectly revealed in second sutram. Brahma sarvajnatvam drdhayati. How is it indicated? In 2™ 
sutram Brahman was defined as jagat karanam. From this direct meaning we can derive that yah 
yasya karta sah tat jnah. Sarvasya karta sarvajnah. Brahman's nimitta karanam status was taken 
for establishing sarvajnatvam. That is confirmed here. Here he says that Brahman is the creator 
of Vedas also. Sastra yonih menas Veda karta. Karta means nimitta karanam. Brahman is nimitta 
karanam for the entire world. Here Brahman is presented as nimitta karanam for the entire Veda. 


89 


How does this statement that Brahman is Veda karta reveals the sarvjnatvam of Brahman? 
Sankaracarya says the Veda contains all knowledge. No branch of science which is not in the 
Vedas. Veda contains both para vidya and apara vidya. So Veda itself is considered to be 
sarvajnha. We are studying only a small part of Veda. When we study Br. Up and Ch. Up we will 
see how many things are discussed. The interdependence of the world, whether it is biology or 
ecology or any branch. You take all four Vedas and it is boundless. The Vedas that are only 
available now is only insignificant portion and much of them were lost in time. Sama Veda had 
1000 sakhas and we have only two or three sakhas. Like animals and birds becoming instinct. 
Even between Sankara time and now, a difference of just 1200 years, we are not able to find 
many of his quotations indicating that those branches of Vedas are not available now. Even in the 
available sakhas the mine of information so great. So he says Vedah sarvajnah It has all 
knowledge. Thereafter he makes a logic. 


The author of a grantha or work always knows more than the content of the work. Because you 


can never express everything that you know in verbal form. In any field it is so. Expressed 
portion is always lesser than the known portion. 

is vyapti. Sankara gives an example and that is Panini. Panini is one of the greatest 
Grammarian. He lived much before Sanakra. Patanjali wrote an elaborate commentary called 
rr in 9 volumes. More you study sutrams more it is mind boggling. It is like 

. If Panini has to write such a work what should the amount of knowledge that he had. 
It must be definitely much more than sutram. So too what should be the knowledge of Brahman 
which is vedasya karta. It should be more than Veda jnanam. So Brahman sarvajnam. 





. Unlike us who are alpajnah. 


An incidental point to be remembered. It is accepted by us that Veda are anadi or apaurusheyam, 


——— ÉÜillÜC€——— created by anyone. If it is so 
When we say Brahman created the Vedas it does not 


mean Brahman intellectually invented the Vedas. 





of Valmiki. This knowledge was already there in potential form. Brahman only 
brought this teaching to manifestation. Like the creation. When we say Brahman created the 
world, we do not mean world was not existent. Lord created this non existent world. Then we 
will be asat karya vadis. We only say that world was already existent in potential form. The job 
of Brahman was not producing the word but only manifesting. : 
So too Veda sabdas. Where was this Veda. It was in Brahman. In what form. In avyakta form. He 
did what? He manifested. Vyakrtavan. This has to be noted because in their philosophy Lord 
created the Vedas. We differ from them. 


Vishaya Vakya 








Every sutram is based on Sruti Vakyam. Here it is 
: there NN that Brahmanam 
pb Three examples were given for the three functions. 

Just as smoke comes out from fire 50 too world comes out from Brahman. For 
15 given. For the laya, samudra drshtanta was given. Just as all rivers merge in the 

ocean. In the tenth mantra srishti karanam is talked about. The uniqueness of that mantra is what? 
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In many other Upanishads also srishti karanam is talked about. The uniqueness is that there 
Brahman is said to be the creator of the Vedas also. Veda srsishti karanam is there in that mantra 
Sa yatha ardraikagneh abhyahitat prathak dhuman viniscaranti. When you burn a wet fuel, smoke 
comes out. “Evam va are asya mahato bhutasya nisvsitam etat". - all this is like the breathing of 
Brahman. Why breathing example given. It is called nyaya. Niassvasita nyaya or leela nyayah. It 
means effortlessness. Bhagavan created the Vedas effortlessly like you breathe effortlessly. You 
are concentrating on my words. Do you bother to think about your breathing. No. Are you 
breathing or not. What effort is there to breathe. It is so effortless that you are not even aware of 
the process. So too Bhagavan. Both the creation of the universe as well as the creation of the 
Veda is an effortless job. That is the idea here given. What is nivssvaritsm. Rig veda, 
"m anuvyakhayanni vyakhyanani. (itihasa is story portion of the Vedas.) Based on this mantra 
Vyasa writes this sutram. Brahman sarvajnah vedasya nimitta karanatvat. 


Word Analysis 


We have one compound word consisting of two simple words. Sastram and yonih. Sastra Yonih. 
Sastra yonitvat. Because of being sastra yonih. Sastram means entire Vedas. Why it is called 
sastram? Sasanat trayate iti sastram. Sasanam means teaching and commanding. In purva bhaga 
we get command. Satyam vada dharmam cara.. All imperative mood. For violation of commands 
punishment is there. Sastram there means vidhi nishedha. In Veda anta bhaga there are no 
commandments. There sasanam means revelation of a fact. You are already free Brahman. You 
need not work for one thing in life. That is moksha. All through the life we have prepared for 
moskha. At the end sastram tells that you need not work for moskha. You are free means what is 
the commandment there? Nothing. Through these two methods Veda protects the people from 
samsara. Yonih means womb. Here it means nimitta karanam or karta or author. Sastra yonih 
means author of the Vedas. So pancami is sastrayonitvat meaning being the author of Vedas. 


Conclusion 


Adhikarana factors of this sutram are like this. It is independent adhikaranam. Vishaya 15 
Brahman. Doubt is whether Brahman the author of the Vedas or not. Veda karta va na va. In the 
previous sutram it was said sarva karta. Does it include Vedas also? Purvapaksha says Brahman 
is not the creator of Vedas. Veda is anadi and nitya. What is created is adi, it has a beginning and 
subject to end. Anadi-nidhana vag. Anadi and ananta. Even though Veda is anadi we talk of a 
beginning for Veda because it has state of manifestation and unmanifetation exactly like the 
world. SO we say the whole Veda was in unmanifest sate and in that state it is considered to be 
Om. Yah chandasam + By churning the Vedas Brahmaji got the essence of butter called Om. 
When you are able to not hear clearly the words in a gathering and each one is talking with other, 
you say ‘Oh nnu' there is noise. All the words are in unmanifest form and so you say Oh. Why 
not you use any other letter. Oh is OM. Avyakta sabda is OM. Where was it lying. It was in 
akasa. Sabda is akasa guna. So Veda is eternal and yet authored by Brahman. It is not intellectual 
creation but just manifestation. Sangati with previous adhiakrana and this adhiakranam is that 
akshepa sangatih. This is an answer to an objection raised based on previous adhikarana. 
Previous sutram said Brahman is sarvkaranam. Based on that an objection is raised. I can accept 
Brahman as jagat karma. But I will not accept it is sarva karanam. It is karanam except for Veda. 
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Veda is anadi. In this sutram the answer is given as vedasya api karanam. So it is sarvakaranam 
including Vedas. So Brahman is sarvajnam. Omniscience is reinforced by negating the objection 
raised by purva mimamsa. 


SECOND INTERPRETATION 
General Analysis 


Brahman was defined as the cause of jagat karanam. We also saw there is some 
misunderstanding that second sutram gives pramanam also alongwith lakshanam. They claimed 
that jagat karanatvam can be inferred form the world that is effect. Karyalignaka anumana we 
said. Vyasacarya was concerned about that interpretation as anumana cannot be pramanam for 
Brahman. He is follower of Veda. Veda clearly says Brahman cannot be known from tarka. 
Naisha tarkena matih apaneya is the Veda mantra. So if anybody claims anumana as pramanam 
for Brahman he wants to refute that idea. Refuting that idea, Vyasa here wants to say that sastram 
alone is pramanam for brahman. This idea is conveyed through third sutram. 


Sastra yonitvat means sastra vishayatvat. Brahman is the subejct matter for Vedanta alone. It 
cannot be the subject matter of logic. It is beyond logic. This is the running meaning of sutram. 






In a logical format we can write as follows. 
dharmavat. Brahman cannot be the subject matter of logic because it is the subject matter of 
sastram alone. Apaurusheyatvat ityarthah. Like punyam. Dharmah means punyam. Punyam 
cannot be known through logic. Sastra says about that. So it is called sastra vishayah or apurva 
vishayah. So too Brahman also aparusheyam. Can we compare the first interpretation and this 
one? Brahman is sarvajnam veda-krtvat. Brahman is na anumnana vishayah sastra vishayatvat. 
Sastra yoni in one interpretation means author of Vedas. In the second sastra yuonih means the 
subject matter of Vedas. 


Vishaya vakayam 


Vishaya vakyam is jargon of Brahmasutram. It is that sruti statement based on which this sutram 
or topic is discussed. Brhadaranyaka 3.9.26 - Tam tu aupanishadam purusham prcchami. This 
section is called Sakalya Brahmana wherein there is debate between Yajnavalkya and Sakalya. 
Janaka arranged for a debate to find out who is greatest jnani. The prize money is thousands of 
cows whose hors were decorated with gold. Yanjanvalkya also had come. Yanjavalkya asks his 
disciples to drive away all the cows, even before the debate had started. All the other scholars 
become wild. I do not claim to be greatest scholar. But I wanted the cow and so I took them 
away. Then they say prove your scholarship. Then one by one they come and ask questions. 


Sakalya asks questions about HG and other devatas. Yajnavalkya successfully answers all the 
questions and at the end he puts a counter question. I have answered your questions. Now take 
my question. Then he asks - tam tu aupanishadam purusham + Now I am asking you about 
nirgunam Brahman which is known through neti neti iti vacanahi nigama avocan. Adrsyo na hi 
drsyate. All these vakyas come there. Purusha is nirgunam Brahman. Yajnavalkya uses the 
adjective aupanishadam which is crucial for us. It means upanishad eka vedyam. That which can 
be known only through Upanishads. Not by anything. Tad vijnanartham sa gurum eva + Such 
unique Brahman do you know Oh Sakakly. The rest of the upanishad is a disturbing portion. If 
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you do not answer your head will burst. Sakalya does not answer and loses his head. His ego was 
deflated. The relevance here is aupanishadam indicates that Brahman can be known only through 
sastram. So aupanishada purushah means sastra yonih Brahman. The general analysis is over. 


Word analysis 


The word analysis consists of only one word. But this is a comound word consisting of two 
words. Sastram has the same meaning as before. It means vedah or vedantah. The second word is 
yonih and we give here a new meaning that is pramanam. Pramanam is the source of knowledge 
or means of knowledge. The first meaning was author. Here it is pramanam. The second 
difference is purely grammatical. In the first the compound is called tatpurusha. In the second it 
is bahuvrihi compound. Sastrasya yonih karta Brahman. Brahman is the author of sastram. Here 
it is sastram yonih pramanam yasya Brahmanah tad Brahman. Sastram is the means of knowledge 
for which Brahman that Brahman is called sastra yoni-Brahman. 


They tell a story to differentiate the two compounds. One Sanskrit poet who is poor went to a 
king. They show their scholarship and get money. This Brahmin said this sloka: 


Aham ca tvam ca rajendra loka nathau upabha api. 


A king cannot accept another as loka natha. So he immediately took exception to that statement. 
As even the king got angry the poet said 


Bahuvrihi samasoham sashti tatpursho bhavan 
If you take tatpurusha samasa it means master of the world. 


Both of us are loka nathas. Master of the worlds. But in my case lokah natha yasya. I am the one 
for whom world is master. I am the beggar who depend on the world. I am protected by the 
world. I depend on their notes. 


To put in simple words sastra yonih is sastra pramanakam. Sastra vedyam ityarthah. Sastra 
vishayah. In bahuvrihi the final meaning is that Brahman is the subject matter of sastram. The 
message conveyed here is that therefore it is not available for anumanam. Brahman na anumanna 
vishayah sastra vishayatvat dharmavat. 


Conclusion 


The adhikaranam is presented in technical format. Subject matter which is bone of contention is 
vishayah. It is Brahman. Which Brahman? Jagat karanam or cetana karanam Brahman is the 
subject matter. The doubt is there when there are more options. If there is only one route to the 
house, no doubt. Ekasmin vishaye na visayah. Dvikotikah or anekakotikah is samsayah. Here the 
doubt is whether Brahman is anumana vedyam or not? Does Brahman fall within the scope of 
logic. The ultimate question is can consciousness be studied by any material sciences. So many 
sciences are studied. They hope that consciousness can be analysed by those sciences. Our doubt 
is can Brahman fall within the scope of science or can it be the subject matter of science. The 
purvapakshi says that. Ornithology is study of birds. It is not a type of bird. He says Brahman is 
anumana vishayah. It is within the scope of Science. Jagat karanatvat. Because it is cause of 
universe. Jagat karana bhuta mridvat. Like clay which is cause of pot. We have got effect. So we 
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have a trail of Brahman and so by doing some detective job we will be able to catch hold of tuft 
of Brahman. So Brahman can be analysed with anuamnam. You yourself said Brahman is jagat 
karanam. Brahman anuman vedyam jagatkaranatvat ghata-karanabhuta mridvat. Siddhanti or 
Vyasa says that (we also hold his pancakatccham and so we are also siddhantis.) Brahman is na 
anumanagamyah sastravishyatvat. It can be known only through sastram. Like dharma. So Veda 
is defined as - pratyakshena anumitya va yastu upayo na budhyate yenam vidanti vedena tasmat 
vedasya vedata. The very definition of Veda is that that which gives the knowledge of such a 
subject matter which is not available for any other means of knowledge like pratykahsa or 
anumanam. 


The sangati with second adhikaranam is that eka-phalakatva sangatih. Both topics have got a 
common goal or phalam or benefit. The common benefit is Brahman siddhih. Unless existence of 
Brahman is proved there cannot be any enquiry possible. No PhD on mansuya sringa. How it is 
proved? Lakshana pramanabhyam vastu siddhih we saw. Like a person who does not know what 
is moon, even if he sees moon he will not be able to say whether there is moon or not. He has 
pramana but he does not have lakshanam. Some other person knows the definition that moon is 
brightest luminary in the night sky. It is purnami day. But he does not have eye sight. He is blind. 
He has lakshanam but no pramanam. So he cannot talk of moon. Both are required. So you have 
to prove the existence of Brahman. In second lakshanena brahmasiddhi and in the third 
pramanena brahma siddhih. Both do one and the same job. Brahmasiddhirupa- ekaphalakatvam is 
sangatih. This is sastrayoni adhikaranam. 


So one should enquire into brahman. And that Brahman is the cause of the universe. It can be 
enquired into through Vedanta Pramanam alone. Jagat Karanabhuta Brahmajnanartham vedanta 
vicarah kartavyah. 


Fourth Sutram 


This adhikaranam also has only one sutram. It is named samanvayadhikaranam. The word 
Samanvaya is there in the sutram. This sutram is very important based on which the entire first 
chapter is developed. It has 134 sutrams and this is fourth one. The following 130 sutrams are an 
elaboration of this sutram alone. It is key sutram. Based on this the chapter is titled 
samanvayadhyayah. We had seen before second sutram is foundation sutram on which the entire 
brahma sutram is resting. All the four chapters rest on that. So the second and fourth are 
important and of them second is more important. In the first four sutrams themselves we find two 
main sutrams occur. So in tradition if a person cannot study the entire Brahma sutram there is a 
convention to study first four sutrams. It is called catussturi. The development is this 


In the third sutram we saw two meanings. Sastra yonitvat and sastra vishayatvat, (sastra 
pramanakatvat or sastra prameyatvat). The second meaning we will take now for further analysis. 
Sastra vishayatvat means Brahman is the central theme or topic of Vedanta sastra, This is the 
content of third sutram. How do you say Brahman is the central theme? In any sastram many 
themes are disucused. When it is so, how do you know which is the central theme? Because 
sometimes the central theme will be very evident and often it will not be clear. Bhagavad Gita 
you take. In this several topics are discussed. There is topic of karma, topic of bhakti, topic of 
jnanam are all discussed. What is the central theme of Gita? Once you say one is central theme 
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others will become secondary or supporting topic. We cannot have many central themes. One 
person got a card. He was searching for cards. The shopkeeper showed many of them. He asked 
for a dozen of them. It is written there I love you only. You cannot send dozen of them. Sastram 
can have only one theme. If many of them ar there, then it is called vacya bheda doshah. in 
mimasa. There are different scholars saying one or the other as main theme. There are 
controversies regarding the central theme of the sastram. So how do we settle this controversy. 
Which court you can go? If the author of the book is there then we can ask him what he means. 
Lord Krishna is not there in the front. Sometimes the author himself writes a commentary. We 
have such books. Author writes nyaya siddhanta muktavlai and he writes a commentary on that 
and naturally his commentary is most authentic. Such a commentary is not there for Bhagavat 
Gita. Bhagavan is the author of Vedas. He is not available. So we have to use separate methods 
to arrive at the theme. This has been studied by our traditional acharyas. Then they point out that 
there is one method to arrive at the theme. A subject that fulfils an important condition or fulfils 
the litmus test that subject matter is the central theme. That condition is called samanvayah. It is 
technical term which we will analyse later. It means tatparya vishayatvam. That is consistency or 
purport. Whichever themes enjoys importance that theme is the central theme. How do you know 
which is theme enjoys importance. For that our traditional acahryas have given a method of 
finding. Whichever theme has six factors of proof that theme enjoys importance. They are called 
shad lingani. Through shad lingas we find which theme enjoys importance. Vyasa decides it is 
Brahman which enjoys the six proving factors. So the running meaning of the sutram is Brahman 
is the subject matter of Vedanta sastra because it enjoys importance, consistency, harmony or 
samanvaya or tatparya vishayatvam. 


Since this is nyaya sastram, we have to present this idea also in the form of anumanam. The 
vakya here is . Brahman is Vedanta sastra 
vishayah or central theme. The hetu is it enjoys importance. Like Dharma which is the central 
theme of karma kanda of Vedas. What is the vishaya vakyam for this sutram? Every sutram has a 
Vedanta vakya as its vishayam. All the Upanishad vakyas or the entire Vedanta is vishaya 
vakyam. Since we talk of central theme of entire Vedanta, which particular vakya is vishaya. The 
entire Vedanta is vishaya vakyam here. The word analysis we will see now. 


Word Analysis 


There are three wrods here. We have to supply sastra-yoni. Tat tu sastrayoni samanvayat. Tat, 
tu, samanvayat. That Brahman is the subject matter of vedanta because it has importance. Tat is 
first word. 


Tat. 

Tat means that. It is a pronoun., It stands for noun. Which is that. What ever noun we have 
discussed in the previous sutrams we have to bring in here. Brahman has been discussed in all the 
previous sutrams. First sutram discussed Brahman as object of inquiry. It is vicaryam Brahman. 
In the second sutram Brahman was discussed. It was jagat karanam Brahman. In the third it was 
sastra yoni Brahman. It is Veda kartru Brahman and so sarvajnam savasakti Brahman. Thus five 


adjectives we saw. That Brahman is indicated here by the word tat. We have to supply a word to 
complete the sutram. Tat Sastra yoni or sastram-vishayam. It is brought from previous sutram. It 
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is called anuvritti. It is to save words. Rama went to the temple. Krishna also. The second 
sentence is incomplete. You bring words form first sentence and complete it. In second sutram 
we added Brahman. It was brought from first sutram. Brahman is not used later but continues as 
anuvritta word. Tu we will see later. 


Samanvayat 


Because Brahman enjoys consistency or importance. How do you prove Brahman enjoys 
importance? It is proved by six proving factors or lingas. Now Vyasa has an important task. He 
has to show the six lingas. That method of proving by using the six lingas is called mimamsa or 
analayis. Shadlingaih tatparya nirnayah is mimamsa. He is going to do that from fifth sutram 
(upto 134). We have to patiently wait till we complete 134". Bhashya and sub commentaries 
briefly proves this particular point in order not to make us wait or keep us in suspense. 


What are six lingas? Upakrama + nirnaye. Linga means proof or clue or mark or sign. The six 
indicators are enumerated here. Upakrama upasamharau - the identity or oneness between the 
beginning and end. Whatever is said in the beginning and end is subject matter. Abhyasa is 
repetition. Whatever is repeated is cental theme. Apurvata is uniqueness. Whatever is a new topic 
or enjoys new-ness is the third condition,. Whatever is already known is not important in a 
pramana text. Phalam is fourth. Fruitfulness. That which enjoys fruitfulness is important. 
Arthavadah is fifth. It means praise. Glorification. Whatever is glorified enjoys importance. 
Finally upapattih is reason. Whatever fulfils reason or logic is important. whatever is illogical or 
unreasonable or irrational cannot be cental theme. Using these we prove what is the central them. 
In tradition they take one example for scrutiny. The standard example is sixth chapter of 
Chandogya Upanishad. It is a model section. It is called tatvamasi prakaranam. All these six 
factors are there which indicate Brahman is main theme. They are brahmalingas. 


Upakrama and upasamhara - The chapter begins with Brahman and ends with Brahman. Sadeva 


saumya + and ends with Aitadatmyam idam sarvam,. Tad satyam tat tvam asi svetaketo. Radio 
news - first four or five statements is headlines. Rest elaborate them. Finally again they say main 
points. Both are same. Sad and tat are same Brahman. Abhyasa - In 6" chapter several sections 
are there. In all of them one statement is repeated. It is Aitadatmyam idam sarvam. Tad satyam 
tat tvam asi svetaketo. It is repeated nine times. Very few sentences are repeated so many times. 
So it is for emphasis. Tatvamasi is not a casual statement. You have to say only once if it is not 
important. 


Apurvata - Vedanta wants to reveal Brahman only because it is new topic or entity which is not 
knowable through any other pramanam. New is defined as pramanantara avedyam. Not known 





through any other means of knowledge. Even karma kanda does not reveal Brahman. It only 
reveals karma. Brahman alone has to be revealed by Vedanta. Anything else is anuvada vakyam. 
Veda need not come and say something what I can know by my means of knowledge. Veda need 
not tell me that I should eat when I am hungry. Na tatra cakshur gacchati.. Karma kanda also 
does not talk of Brahman. So Brahman is apurva vishayah. So Brahman is new subject matter. 
Apurvata also is indicated in 6" chapter. Here the teacher asks to bring a limp of salt and ask 
shim to dissolve in a cup of water. Then he asks him to bring the water and asks him to taste it 
from the top, middle and bottom. Then the student says water is salty. Then he asks, My dear 
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student Do you see salt in water. Student says I do not see. I know that it is there but I cannot see. 
So water is pervaded by something other than water which is imperceptible. Having given this 
example the teacher says that in the same way you know body is a bundle of matter and so too 
this table. Both are panca bhautikam. But you know and experience it to be a sentient body. Like 
example body is pervaded by something other than the body. That something makes the body 
sentient like salt makes the water salty. I do not see it. That invisible thing is sad eva. That 
Brahman is the salt of life. Atraiva + khila saumya sad, na nibhalayase. It is. By this example he 
says Brahman is pratyaksha agocaram and so pramanantara agamyam and so apurvam Brahman. 
Form this we derive an important corollary. Brahman is the subject matter of Vedanta. Not only 
that, Bhraman is unique subject matter of Vedanta. Therefore Brahman, the subject matter is 
known through Vedanta alone and not by any other pramana. Thus three steps. If you reverse this 
then Vedanta is unique pramanam for Brahman. Vedanta pramanam and Brahman prameyam are 
made for each other. When you say Brahman is the subject matter of Vedanta, it is expressed by 
this sutram. If you reverse that, then Vedanta is the unique pramana for Brahman, then it is third 
sutram. Fourth sutram corroborates the third sutram, meaning establishes. It is corollary of 
apurvata. 


The fourth lingam is wherever phalam is mentioned, that alone must get primary importance. 
Wherever phalam is not mentioned, it is only subsidiary or auxiliary or secondary. In Tai 
Upanishad we find Brahmavid apnoti param, moksha, So importance is given to Brahman 
jnanam. So Brahmani tatparyam asti. In 6" chapter we have this. Tasya tavadeva...atha 
vimokshye. The essence of this statement is that Brahma jnani gets jivanmukti and at the time of 
death he will get videha mukti also. So since Brahma jnanam has the jivan and videha mutki so 
Brahman is important and it is the subject matter. For annamaya kosa jnanam no phalam is 
mentioned. Whoever knows annamaya kosa will get plenty of food - iti not said. 


Arthavadah meaning glorification. In the Upanishad advaita jnanam is glorified by pointing out 
that by knowing this one knowledge all knowledges are gained. Brahmajnani becomes 
sarvajnani. It should be understood as sarva-atma jnanam - he gets the knowledge of essence of 
everything. It is as good as knowing everything. By glorifying Brahma jnani as sarva jnani the 
sixth chapter indirectly glorifies Brahman only. If Brhmajnani is glorified the glory will go to 
Brahman only. This is called stuthih or arthavadah. Not only Brahman is glorified. Some other 
Upanishads condemn all other branches of knowledge by saying that they are useless an they 
cannot give moksha. Mrtyoh sa mrtyum apnoti ya iha nana ev pasyati (Katha). One who is in 
duality will travel from death to death and one who dies without knowing Brahman he is 
unfortunate person. Sah kripanah. Indirectly it says that all ajnanis are misers. So stutih and 
ninda both are called arthavadah. By arthavada it is pointed out that Brahman is important. 


Upapattih is logic. Upanishad wants to show it is not illogical or dogmatic or irrational. It is not 
blind belief. It has the support of logic. Brahman is satyam and jagat mithya. This is what 
Upanishad says. It does not blindly assert that. It gives logical support. How does it give. It 
reveals Brahman as karanam. And the Upanishad reveals the world as karyam. It logically shows 
that karanam alone can be satyam since it has independent existence. Karyam means product. 
The whole universe is a product and no product has independent existence. So Upanishad gives 
an anumana vakyam. Brahman satyam karanatvat, jagat mithya karyatvat. If the student is 
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buddhu Upanishad gives an example also. Vacarambhanam vikaro namadhyeam. + When there is 
an earthen product called pot we clearly knows that clay alone is satyam and there is no such 
substance called pot. Pot is merely a nama and rupa. Upanishad uses the word mrittika eva 
satyam. Karanam alone satyam. The word alone points out that the other is not satyam. This 
person is intelligent when you say when two are there, meaning the other is not so. Further if 
you add this person alone is, then it is very direct. So too here. Mrttika eva satyam means 
mrittika vikarah are not satyam. Nam ke vaste satta. By mrit ghata example upanishad shows 
karana satyatvam and karya mithyatvam and through that Brahma satyatvam and jagat 
maithyatvam and it is called upapattih. This si 6" lingam. 


By taking sixth chapter as model we clearly establish that all ingams reveal Brahman alone and 
there is samanvyaa in Brahman. The conclusion is that - that Brahman is sastra pramayam, 
Brahman is subject matter of sastram, samanvayat because of consistency or importance. If you 
reverse this then Vedanta is Brahma pramanam, pramanam for Brahman. We conclude the 
analysis of the word samanvayat. 

Tu 

Tu word is hiding. It can be given up. It is Sanskrit tu. This is very important word in the sutram. 
Maximum commentary of Sankara is for this word only in Bhashyam. Tu means avadharanarthe, 
emphasis. It means only or alone. Brahman is the subject matter of Vedanta sastram. By adding 
tu, Vyasa says Brahman alone is the subject matter of Vedanta. When he says Brahman alone is 
the subject matter indirectly he is saying nothing else is the subject matter. Rama alone visited 
my house means nobody else visited. Any time you emphasise, indirectly you are negating 
something else. Every emphasis involves negation. Rama visited temple only means not any 
other place. Negation of other things is called vyavrittih. Every avadharanam, emphasis implies 
vyavrittih or negation. So Sankara says 'tu' used by Vyasa is for purvapaksha vyavrittih. 


Who are they? Those who claim that the subject matter is not Brahman but something else. The 
purvapakshis are necessarily those who accept sastram and analyse the sastram as we are 
considering whether Brahman is the subject matter of sastram or not. We are not considering 
nastika purvpakshas who do not bother about sastram. Linga analysis is relevant only for astika 
purvpakshis who are five in number. (Refer Introduction). They are reduced to three because 
Sankhya and yoga have got common darsanam. They are practically same. Yoga concentrates on 
the disciplines of ashtanga yoga. Sankhya concentrates on theory. That is why Vyasa after 
negating Sankhya says that ‘etena yogah pratyuktah'. By negating Sankhya, Yoga also is negated 
meaning both are one and the same. 


So too Nyaya and Vaiseshika also are essentially same. We combine them into one. Tarka 
Sangraha is compendium of both philosophies. Purva mimamsa is the third. The purvapakshis are 
therefore three. They are negated by Vyasa by saying tu, meaning all of you get out. It is not 
enough to simply say tu. He has to prove that. Of these three Vyasa looks upon Sankhya Yoga as 
most powerful. At least in his days they must have been extremely powerful. So he spends the 
rest of the first chapter from fifth sutram for the negation of sankhya yoga darsanam. Vyasa has 
two jobs - Establishing Vedanta or Brahma samanvaya and also negating sankhya yoga 
purvapaksha which is indicted by tu. It is tu vyakhyanam. Even in second chapter he goes on 
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refuting them but based on logic. So Sankaracharya does not do that job separately. As regards 
Nyaya=vaiseshika, Nyaya Vaiseshika is not seen as powerful purvapaksha. Atomic theory is 
phoo phooed by him and not given even purvapakshi status. It is a weak opponent. He deals with 
them briefly in second chapter in one sutram, ‘Atyantam anapeksham’, it is not at all relevant. 
Sankaracharya deals with them reasonably elaborately in the second chapter when vyasa does it. 


What is left out is purva mimamsa. It is analysis of purva bhaga of Veda. It is analysed by 
Jaimini Maharshi. It has a bhashyam of Sabara Swami’s Sabara Bhashyam. Sankaracharya holds 
it in high respect. He borrows from it and follows that style also. Purva Mimamsa we do not 
consider as purvapaksha. The purvabhaga of Veda is useful and relevant for two things. It is 
means for dharma, artha and kama. It is atyantam upakarakam. We accept all rituals and practise 
them. It is based on purva mimamsa that we perform rituals. It is useful for gaining cittasuddhi or 
sadhana catushtaya sampatti also. It is useful for material and spiritual benefit. So it is really not 
a purpapaksha. We only emphasis one thing that it cannot give moksha. Jaimini also accepts this, 
according to us. So we do not dismiss it. Even Sabara Swamiji also accepts this fact, according to 
us. Later for Sabara Bhashyam some others wrote sub commentaries and these commentators 
started creating problems. They presented Purva Mimamsa as means for moksham. Later due to 
their audacity they started saying that alone gives moksham. It increased further saying that 
Uttara Mimamsa is utterly useless. They said it is like a barren land in a country. Veda is land. 
Vedosharah Vedantah. It is unproductive portion. So Purva Mimamsa as presented by those 
people becomes our purvapaksha. . They claim anything 
other other than brahman is the subject matter. Vyasa does not do negation of Purvamimamsa. 
That alone Sankaracharya takes up that through the word tu and says purvamimamsa 
nishedhartah ‘tu’. 


Here we should not have any doubt as to how come visishtadvaita purvapaksha etc are not taken 
up. They are two types of commentaries on Brahma sutram. They cannot become purvapkasha of 
brahmasutram. Vyasa is common parentage for all the commentaries. They have therefore 
common surname. Advaita Vedanta, Visishtadvaita Vedanta and Dvaita Vedanta. They have 
common source of brhamsutram. All the three are Vedantins. While studying brahmsutram, the 
aim of all of them is to dismiss non-vedantin samkhya etc. The dispute among us is an internal 
dispute. It is not the subject matter here. We are not dealing with internal dispute. We are dealing 
with a neighbouring country, we are enumerating those enemies, in that will we include Karnatka 
as enemy. It is not a neighbouring country. Afterwards we can fight whether Cauvery water is 
yours or ours. It is called Yadaviya Kalakam. We do not see those conflicts in Brahmasutra 
study. 


Negation of Purvapaksha. 


The main source of purvamimamsa is Jaimini sutrams which is oldest of all sutrams. He is 
contemporary of Vyasa and Vyasa’s disciple. It has 12 chapters with more than 2000 sutrams. 
For that Sabara Bhashyam is there. Both sutrams and bhashyam are not purvapaksha as we 
accept them. Athato dharma jijnasa. Dharma is foundation for our life. Through dharma alone we 
go to jnanam. It becomes purvapaksha through the commentaries. They are of Kumarila Bhattah 
and Prabhakarah. Kumarila’s is in the form of varttikams known as Bhatta varttikam. He presents 
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a pruvamimamsa system through that. It is called Bhaatta matam. Bhattena krtam bhaattam. 
K.Bhatta. Prabhakara wrote a prose commentary called Brhati and he presented another version 
of Purvamimasa called praabhaakara matam. We have two types of purvamimasa. We say that 
the version of these two we do not accept. They are our purvapaksha. They are negated here by 
sankaracharya. 


What are their views. Why should we introduce and negate. Like getting head ache by repeated 
blasting of tablet advertisement for headache. I was blissfully ignorant of the purvpaksha and 
why you introduce the head ache and try to become doctor. That is why Brhamasutram is not 
compulsory for all. Those who have intellectual itching they alone need study. The basic view of 
these two versions we will see first which are common to both of them. 


1) The entire vedic statement can be broadly classified into two types of statements. They are 
Siddha bodhaka vakyani and karya bodhaka vakyani. Siddhabohdaka vakyani means those 
statements which talk of facts. They are statement of facts. Not fax. Vasana of known words 
come like somebody typed remuneration in the place of renunciation. So by remuneration alone 
one gets moksha. Na karmana ..dharnena. karya bodhaka vkayani are statements of 
commandments which are injunctions persuading people to do actions. They goad them. They 
are vidhi nishedha vakyas asking you to do various things. They are statements containing 
sentences in imperative and potential moods. They are called karya bodhaka vakyanis. Through 
statements of facts we will get only knowledge. Statements of commandments will lead to action. 
One leads to jnanam and another to action. 


2) Since siddhabodhaka vakyams give only knowledge they do not give any benefit to us. 
knowledge does not help us to accomplish any thing. Knowing itself is not accomplishments. 
Jnanam therefore is useless. For e3xmaple if I know that there is a heaven. I ma informed now. 
By knowing that there is a heaven what benefit do I get? It makes me more miserable because I 
have something to compare. Like people describing American roads after a visit and you feel 
more miserable. Or I go to a doctor and I have an ailment. The doctor diagnoses the disease. Now 
I have knowledge of the disease. How does this blessed knowledge relieves me form the pain. 
There is neither sukha praptih or duhkha nivrttih. Knowledge is not purushaartha, and 
purushartha is either sukha praptih or duhkha nivritti. So siddhabodhaka vakyani is aprayojakani. 
Aham brahma asmi - which problem is solved by this knowledge. Karya bodhaka vakyani makes 
you do something and by doing alone you achieve some purushartha or other - either sukha 
praptih or duhkha nivrittih. Medicine knowledge does not give benefit and on the other hand 
medicine consumption gives relief. So too knowledge of svarga does not give any result. If Ido a 
ritual based on karya bodhaka vakya called jyotishtoma yaga you will get svarga anubhava. 
Karyabodhaka vakyani is saprajonani. That is why everyone wants to do something after 
knowing. It indirectly points out karyat eva prayopjanam. If they got the benefit from knowledge 
why should they ask for doing something. 


3) Purvamimamsakas agree that Veda is a pramanam. What do you mean by pramanam. The 
popular definition is anadhikata abadhita artha bodhakam pramanam. Pramanam reveals 
something. Artha means a prameyam or vishayam. Bodhaka is releaser. evealer reveals 
something which is anadhigatam which is not revealed by any another pramanam. If Veda 
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reveals what is revealed by science, it will become apramanam. So it should be something which 
is beyond the scope of Science. An unrevealed thing is to be revealed. Abadhitam is that which 
is not contradicted by other pramanam. Veda should not reveal something which contradicts our 
pratyaksha pramanam like fire is cold - if it says it is badhitam. Not it should make illogical 
statement. It is beyond logic but not illogical. It should be uncontradicted. Pramanam should 
reveal something which is by other pramanam. There is one more 
condition they (purvamimamsakas) add. Vedantin is not very particualr about it. They say 

. Phlavat means saprayojanam. It should be useful. We have the 
definition ready for pramanam. We have to apply it now. Siddhabodhaka vakyani is apramanani. 
Because they are not phalavat. Karyabodhaka vakyams are pramanani. 


He says the entire jnanakandam is dealing with only siddhavastu viz. Brahman, srishti, atma and 
so on but it does not talk about any karma to be performed. You yourself accept it is 
jnanakandam. ‘Jnana kandam’ word indicates it only gives us knowledge. We have already told 
that kevala jnanam is aprayojanam if it is not put to action 0 ruse. So we conclude that the entire 
jnanakandam is apramanam siddhabodhakavakyatvat. What benefit do I get by knowing that I am 
Brahman or five elements were created or knowing that there are five kosas. Let it be five or six, 
does not matter. So it is apramanam. 


First point is vedic statements are two types. Siddhabodhaka and karyoabodhaka. Second 
is siddhabodhaka vakyani aprayojanani and karyabodhaka vakyani saprayojannani i.e., 
purushartha pradhani, useful. Third is siddhabodhaka vakyas are apramanani as they are 
not phalavat. Karyabohdaka vakyas are pramanani. 


Purvamimasakas gather these ideas through one Jaimini sutram. It is a key sturam for them like 
tattu samanvayat for us. Amnaysya kriyarthatvat anarthakyam atad-arthanam. It means 
vedasya (amnayasya) kriyarthatvat. In Veda what is important is statements of injunctions. They 
alone are useful. Kriyartahtvat means karyabodhakatvat. All other statements are anarthakyam 
means apramanam. They are invalid. What are they? Those statements which are 
siddhdabodhaka vakays. They are apramanam. Siddhabodhaka vakyas he calls it as arthavada 
vakyas. 


Now he is facing a new problem. He accepts the whole Veda as pramanam. It is apaurusheyam. It 
does not have any defect of human intellect. So it is nirdushta pramanam. We also say Veda is 
pramanam and apaurusheyam. But the difference is we accept God as revealer of Vedas but he 
does not accept God as revealer of Veda. He does not even have a god to reveal Vedas. Vedas 
enjoys the status of God for them. If you ask him - if God did not reveal Veda, how did it come 
into being. Veda never came. It is anadih. Anadi veda he accepts as pramanam. Here he has 
divided Vedas into two as we saw before and he says siddhabodhaka vakays are apramanam. So 
part of the Veda becomes apramanam. So the problem is when you accept whole Veda as 
pramanam how can you reject a part of Veda as apramanam. For that he answers : When I say 
siddhabohdaka vakyas are apramanam, they are apramanam directly. Directly they are not 
pramanam. Directly they are not useful. That means indirectly they are useful. Science is 
indirectly useful by providing the technology. It is not directly useful. Applied science is useful. 
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So too here. How they are indirectly useful. All the siddhabodhaka vakyas help in the 
implementation of karyabodhaka vakyas. 


For example when the Vedas is glorifying svarga as it is wonderful etc, naturally we get desire 
when we read them. We may not wish to settle down. Somebody wrote bhuloke janma vanchanti 
coffee panaya kevalam. In svarga coffee is not there. Once the desire comes, jyotishtomena + 
yajeta iti one wants to do karma. That statement is karyabodhaka vakyam. To do that ritual a 
desire for svarga is required. When we read siddhabodhaka vakyas that is the glorification 
vkayas, we get that desire. Svarga glorification sentences help in the implementation of 
jyotishtoma yaga performance. So all svarga varnana vakyams should be linked to karyabodhaka 
vakyas which is the above command viz jtyotishtomena svargakamo yajeta etc. When you link 
with this vakyam, then siddhabodhaka vakya has become pramanam or useful. 


Similarly there is another statement vayurvai kshepishta devata. Vayudevata is a great devata as 
he does everything quickly. He is khsipra gami. By the knowledge of this vakyam what do you 
get? Nothing. It is siddhabodhaka vakyam. After this statement there is karyabodhaka vakyam. 
Vayavyam svetam alabhate - one should do a ritual offering oblation to Vayu devata. The 
second is karyabodhaka as it says that you should do this ritual. When you read both the 
statements together it shows that Vayu Devata will bring in the result quickly in Overnight 
Express Courier. And thus it encourages one to do the ritual. Karyabohdaka vakya is supported 
by siddhabodhaka vakyam. Connected to karyabohdaka vakyam they become useful. It is like 
compartments that are connected to Engine are useful. So whole Veda is pramanam. This is 
revealed or conveyed in another Jaimini sutram. 

syuh. Vidhina means by karyabodhaka vakyam. Ekavakyatvat means sambandhavatvat, by 
linking. By linking with karyabodha vakyam. Srutyarthena vidhinam - by assisting or connecting 
itself with the karyabodhaka vakyams in their implementation they become pramanam. They use 
two technical words. Siddhabodhaka vakyams are sesha and karyabodhaka vakyams are seshi. 
Engine is seshi. Compartments are sesha. Seshi is mukhya. So the entire jnana kandam is sesha 
and should be linked to one karyabodhaka vakyam or another and made indirectly useful. 
Brahman has no use unless it is connected to a karma or devata. That is why they say applied 
Vedanta. The Brahman revealed in Vedanta is not accepted. There is no such thing called 
Brahman at all. It is kudirai kombu. It is only Bhrama. This is so in both versions of Mimamsa. 
Veda will not reveal Brahman because it is utterly useless as it is siddha vastu. Upanishad also 
says Brahman is not attainable. Adresyam and agrahyam. Can I use Brahman as an instrument to 
attain something. That is also not possible. It is avyavaharyam, not available for any transaction, 
in your own words in Mandukya. It cannot be a subject or object or instrument or locus which 
are all various accessories used in action. So kriya karaka phala vilakshanam. It is neither an end 
or means to an end. So why should Veda reveal such a Brahman. So brahma nasti. 


Then what about atma jnanam. Brahman is useless and so it is not the subject matter of Vedas. 
Atmajnanam also I cannot accept because self is something which is intimately knwon to 
everybody. You yourself say it is self evident. Why should Veda reveal something which is 
already siddham. So Veda vedyatvam na kathamcit bhavati svata siddha atmanah. A pramana is 
anadhigatam. 
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So what is the use of Vedanta you tell me. I will tell you. Whenever atma is talked about in 
Vedanta it is just encouraging statement glorifying the yajamana of ritual. Why he should be 
glorified. So that he will be happy to perform the ritual. Like child is fed with stories. So too you 
are satyam etc are meant to make him do action. They are kartu stuti vakyam. Wherever Brahman 
is talked about it should be understood as glorification of yaga devata so that you will be 
encouraged to offer oblations to those devatas. Brahman is glorification of devata but not fact. So 
all siddhabodhaka vakyams should be connected to karyabodhaka vakyams. 


Once we decide so, then which karyabodhaka vakyam will you connect. It is just optional or is 
there some rule of connection? To this technical point the two matams differ. Up to this they 
travel together. How to connect is point of disagreement. Kumarila Bhatta mata says that all 
jnana kanda vakyas should be connected to karma kanda vidhi vakyam. Kriya vakyams. 
Prabhakara says that it is not so and so many siddha vakyas and so many karyavakyas are there. 
You cannot connect any siddha vakya to any karya vakya. There should be some rules. Any 
siddha vakya should be connected to nearest karya vakya. Kumarila Bhatta is connecting 
siddhabodhaka vakyas to karmakanda vakya which is far away. Why he says so. Because after 
studying Vedanta a person feels very happy because Vedanta has glorified him as satya svarupah 
and even though they are false, it is nice to hear and feel. After that study you get a light mood. 
In that mood you do jyotishtoma yaga or vaidika karma. But there is prakarana bheda in that 
connection. In jnana kanda itself there are many uapsana vakyams. Upasanas are karyabodhaka 
vakyas. So upasana is something to be practised. I am Brahman iti you keep on telling. It is 
atasmin tad buddhih and so it is not fact. It is like seeing country on the flag you imagine 
brahman on jiva. So instead of connecting to siddha vakyas or jnana kanda vakyas to karma 
kanda vakyas, connect them to upasana vakyas existing within jnanakanda itself. So 
brahmabodhaka vakyas are to be connected to upasana vakays. Atma ityeva uapsaita. Atma 
Upasanam kuru. Brahmavid means Brahma upasakah. Tayoh ha via brhamveda brahma eva 
bhavati. I am Brahman iti do upasanam. Day in and day out do upasanam. It is karyam and so 
will give you purushartha. There is no Brahma at all. It is self conditioning. This is how 
siddhabodhaka vakyams should be validated. 


Sankaracharya's Answer 


First point of purvapakshi is this. All siddhabodhaka vakyams can lead to knowledge alone 
which is useless as karma alone gives phalam. This is right but it is only general rule. There are 
many exceptions to this rule. Knowledge does not give any benefit. Knowing yogasana will not 
be useful. I have to practise them. Exception is cases where kevala jnanam alone gives benefit. It 
does not require any action. Wherever there is a problem caused by ignorance, there mere 
knowledge alone can solve the problem. Yatra yatra ajnanat duhkham bhavati tatra tatra jnanat 
prayojanam bahvati. In yogasana is not due to problem of ignorance but it is away from me in 
space. So action is required. When rajju sarpa you see the problem is due to ignorance. So mere 
knowledge is solution. He fell down running away from it. What homa he should do for fear to 
go away. What upasanam he should practise. Karma or upasana will not solve the problem. If 
you want another example when you say my name is missing in the list of campers. He said my 
name is G.V.Saastry. His name was Visvanatha Sastry. The problem is due to ignorance. Three is 
some tension due to that. Another one came and said my name is not there. He thought we give 
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ticket also. He did not buy ticket and came. There problems 1 he has to buy the ticket. Action is 
required. We say 

. If siddhabodhaka vakya does not give prayojanam then you have to join that to 
karyabodhaka vakya. If it gives, then no need to connect. So joining to karyabodha vakya is 
general rule. Not joining is special case. Exceptional case is Visvanatha sastry. Muthukrishnan is 
general rule. 


Vedanta vakya comes under which category? They are exceptional category. Directly they give 
result. Jnanamatrena prayojanam bhavati. No karma sambandha necessary and no karma 
sambandha possible. How do you say that? We say Vedanta itself is pramanam for that. Vedanta 
makes it clear that jnana alone leads to moksha. Every Upanishad says that. Isa - Yasmin sarvani 
bhutani atmaivabhut vijanatah .. there is no moha or sokam for him. Kena - Pratibodhaviditam + 
vidyaya vindate amrtam. Katha - Eko vasi sarvabhutantaratma.. ye anupasyanti dheerah... tesham 
sukham sasvatam netaresham. Prasna - Ye viduh te amrtah bhavanti. Mundaka - Tayo ha vai 
brahma veda. Mandukya - Samvisatyatmana atmanam ya evam veda. One who knows thus 
jivatma enters paramatma. Tai - Yo veda nihitam +..He fulfils all purusharthas. Prajnanam 
Brahma is Aitareya. Chandogya - Tarati sokam Atmavid. Brhadarnayka - Atmanam cet vijanati 
ayamsmiti purshah.. anusamjvaret. What desire he has thereafter? Kaivalya - Sarvabhutastham 
atmanam.. yati nanyena hetuna. Purusha suktam nanya panthah ayanaya vidyate. Gita - ajnanena 
avrtam jananam .. So Vedanta vakyas are pramanani. 


He said we have to use Vedanta knowledge to perform some karma or upasana according to 
Bhatta or Praabhakara. It is ridiculous. It is impossible to use this knowledge in karma or 
upasanam. It need not be connected we said. Now we say it cannot be connected. What are the 
reasons? 


1) Vedanta jnanam eliminates duality which is the basis for action and meditation. Tat kena kam 
pasyet? Karma requires kartu-karma bheda and upasanam requires upasya upasaka bheda. So 
how can advaita jnanam be applied in the field of dvaitam. If any one says so, then he is saying I 
know what is anjanam, it is while like turmeric powder. 


2) In Vedanta Janna it negates kartrutvam and varnasrama status of a person which are essential 
for karma and upasanam. These two basic qualifications are required. a) I am karta. b) I am 
Brahman etc. Brhaspati Sava yaga can be performed only by Brahmins. Rajasuya yaga can be 
performed only by kings. Again asrama based is karma. Having negated that how it be combined 
with karma and upasana. 


3) Vedanta positively condemns karma and upasana as bandha hetu. Plavah hyete adrdhah.. in 
Mundaka. They are fools and they will go to heaven and come back and go to heaven and come 
back endlessly. If a party seeking alliance with another party then can the other party be 
condemned or criticised by this party, at least until the election. No. It has to be glorified. Here 
karma party is criticised. So no alliance possible. 


Na karmana + Afterwards you cannot say “therefore do karma". Sarvadharman parityajya + in 
Gita. Vedanta knowledge is contradictory to karma and so it can never be combined with karma. 
So it cannot be connected to karyabodhaka vakya. Vayurvai etc can be connected. 
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Karma sambandha is not required (proved by anubhava pramanena like rajjusarpa jnanam gives 
freedom from fear by kevala jnanam, Sruti pramanam for which all Upanishad quotations are 
there), not intended (because karmanam ninditatvat) and not possible (three reasons given) are 
the three topics. 


Another point is Brahman is not there. Sankara says sahasamatram. (Timir). A) Brahman asti. To 
find out what is revealed by sastram you yourself has given the norms called shadlingam. By that 
whatever is revealed that we have to accept. I applied them and clearly shown that Brahman is 
revealed by sastram. How can you say that Brahman is not existent. You will have to reject 
svargam also then which is revealed only by Vedas. Brahman asti, Vedanta sastra vishayatvat. B) 
You said Brahman is not there because it is not useful as either end or as means. Vedanta says 
Brahman is not a sadhyam nor sadhanam. Everything in the creation is either means or end. So 
your Brahman is not there. We say that if Brahman is neither it means it is very sadhaka. By 
negating sadhana sadhya status Upanishad says you the sadhaka is Brahman. If you say Brahman 
is not there, then it means what? You are not there. I will say your buddhi is not there. You are 
there. In my family there are six people my husband or my wife, my child. Who is the third? A 
sardarji was asked. He was taxi driver. He scratched. It is you. He went and tested with another. 
He said it is taxi driver. Brahman is siddham as atma rupa. 


If Brahma is I, atma, why Sastram should reveal it. What is self evident or evident as aham aham, 
why should sastram talk of it. Yadyapi atma prasiddhah, it is well known as jviatma but not 
jivatma understood as paramatma. This knowledge is adequate as it gives moksha. 


